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FOREWORD 

It is a well admitted tact that there are three Agamiis mainly 
followed by Hindus from ancient times. They are Val \lf.lava, 
Salva an(! Siikta. The first is divided into two groups namely 
Piincariitra and Vaikhiinasa. 

As regards the general contents of Agama literature the 
subject-matter is generally dealt with under tour heads that is 
Jiiina, Yoga, Kriyii and Caryii. 

1. Jiian : 
2. Yoga: 
3. Krly ii : 

Knowledge which leads to release or mukti. 
Concentration or meditation on any subject. 
Action - including ali actions from laying the 
foundation of th!l temple to the completion of 
the sacred Installation of the images therein. 

4. Carya : Performance of daily worship, other rites and 
festival rituals etc. 

In many of th� PiincFtriitra·Samhithas the subject matter is 
divided Into two heads only that Is Jnima Kii(lda and Kriya 
Kiir,lda. 



In most of the Agama Samhithiis the pract1cal portion 
namely the Kriyii and Cary a· sections are dealt with in great 
length. 

The present work is a detailed study of the original texts of 
Piincariitra school of thought. The subject is highly 
philosophicaL 

Here the author claims that it 1s more inclined towards 
Vis1stadvaita than Advaita, though some of ,the doctrines of 
Piincar:itra ar.e suggestive of Adva1ta. 

The landmarks of P iincariitra, the six qualities (gu�a), 
Supreme Brahman is N iiriiyaQa, the five-fold manifestation viz., 
Para, Vyuha, V16hava, Antaryamin and Archii, Evolution of soul 
and matter, the three realities ,(Tattvatraya) viz., Cit, Acit and 
ilvara and Purusarthas (Dharma, Artha, Kama and Moksii) are 
dealt with in detail in this work. 

Now I am really glad to write a foreword for this worthy 
publication- "THE PHILOSOPHY OF THE P ANCARATRA AND 
OTHER AGAMAS" being published by M/s Sridevi Prakash ana 
of Mandy a. 

The editor and publisher Srlmalhi Sridevi is a wei/known 
scholar in Kannada, Hindi and Tamil languages. Her 
publications are more than 20 in Kannada, Hindi and Tamil on 
social, philosophical and religious themes. She has been 
honoured by many organisations and individuals for her unique 
contribution to the society. 

As such, this publication Is her maiden venture in English. 
I hope that this work written on Agama will prove useful to 
scholars inlerested in understanding the spiritual philosophy 
behind the mode of worship of the Almighty. I pray to Lord 
Tirunarayana to bless the editor-publisher for serving interested 
scholars in India and abroad by publishing more such useful 
works in Agama and Philosophy in future. 

Date: 7-11-1990 Sampathkumara Bhattacharya 
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The Pancaratra Aga­

mas are an age old tradition 
widely in practice, the phi­
losophy of which is not much 
discussed, but simply taken 
for granted. 

The P ancaratra Aga­
mas are one of the most 
popular Agamas not only 
ancient but also widely preva­
lent particularly in the South 
India to begin with, and now 
very popular all over. 

Of course, Otto Sehraderwrote an introduction to the Pancara­
tra and Ahirbudya Samhitha in the early weeks on this century. Since 
then I do not think much has been written of tre Philosophy of Pan-

.--ca·ratra.lt was Prof. Yamur\acharya who suggested t o  me the subject 
and the t1tle research. 'The Philosophy of Pancaratra." Some time 
during 1958 in one of his visits to Shimoga since then I took a keen 
interest in the subject. Prof. Yamunacharya now Director, Gandhi 
Peace Foundation, New Delhi has been a guide and I am very 
grateful to him for his kind help and guidance in writing this thesis. 

I have taken into account all Samhithas published so far 
whether in Devanagari or Tamil, Telugu scripts Mr. Sehrader has 
given a synopsis of the Samhitha list and according to his enumara­
tion itself, the number of Samhithas runs to 210. Many more are yet 
to be discovered. ) have not added any bibliographical note to the 
thesis is almost all the texts consulted are referred to in the body of 
thesis itself. · 

I owe a deep debt of gratitude to Prof. P. Javaregowda of 
Mysore University for all the vafuable encouragement and help he 
gave to me tor research I thank all of those who helped me in 
bringing this thesis successfully. 

S.RANGACHAR 
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THE AGAMAS 

INDIAN philosophy is nothing but a versatile compendium of 
Dhatma m all tts ramifications and possible proliferations. To an 
Indian, whatever be the assumptions about the ultimate reality, 
whoever be the preceptor and whatsoever be the ultimate source 
ol inspiration and knowledge, Dharma is  essenttally a way of 
Iile, a logical way of thinking, a genial way of feeling and a 
congenial way of willing not only for one's ow,n individual well­
being, but also for the summum bonum of his family, clan and 
society, for the weal and welfme of the whole of mankind at 
large, nay for the general well-being of the Universe as a whole 
wiU1 all its living and non-living beings. This well-known tenn 
Dharma is derived from the dhatu 'DHR' - which has three 

connotations. 

a) D H A RAJ:< A 

b) P O� AN A 

c) A V A S  T H AN A 

DHARMA is that whtch holds together the entire creation 
(the whole Universe), nurtures and sustains -it and helps it to 
continue to be and perpetuate itself. Whatever be the system of 
thought, whether in conformity to the Vedas or in non­
confom1ity, whether Vaidiki or Avaidiki, every Indian sehool·of 
philosophy has emphasised Dharma one way or the other. It is 
Lbis principle of Dharma that is the rendezvous of all the 
different schools of Indian thought. Philosophers may differ in 
their conclusions and convictions about the ullimate reality, they 
may say It is one or more than one or none at all, some may say 
the ultimate reality is a. person, others may say it is. an 
impersonal pnnciple, they may haye different ontologies and 
divergent epistemologies, they may employ or underline . . 



2 Philosophy of Penceretres 

di/Ierent means of approach for the ultimate realisation whether 
Joana, Bhakti or Kam1a, they make talk through their hats 
whatever they like, but none of them have ever ignorrd Dha1ma. 
Dhanna is the running cord in and through every philosophical 
system, on which all the beads of the different schools me stmng 
and by which the entire necklace of Indian philosophy is held 
together and presented to the world as an invaluable jewel, 
immemorial, incormptiblc, unfading, undying and rare . It is this 
Dharma that has given every school of Indiim thought an 
undying fame and an authentic note. Philosophy in India 
whatever be its tinge or tone or tune, has never been a pure 
academic pursuit, an item of am1-chair thinking or intellectual 
pursuit for its own sake. Philosophies arc born in India by the 
<:_onfrontation of dedicated men with evil, with the ills of life, 
philosophies ate made to relieve mankind of their sorrows und 
sufferings, to show them a path of self-realisation, to lead them 
to permanent happiness unsullied even by temporary relupscs. 
With this salutary end in view every one of the founders of 
the varying schools has in his repertoire a scheme of practice, a 
ptesc1ibcd way of living, a dharma to put it in one word. Precept 
and practice have never been divorced. Each illustrious 
preceptor was m himself an illustration of his philosophical 
concepts and intellectual convictions. He was himself the 
exemplar of his teachings and the rest would follow suit. When 
once the destination was dctenuined, the road of Dharma was 
immediately paveq to reach the destination. It was smooth going 
for the followers as they were confident of their destinations and 
had absolute trust in the path-layers. Hence the watch word of 
Indian Culture and Philosophy is DHARMA which it has not 
been possible for any westeme1· to translate it into a single word 
of his language. This is exactly the distinction and cynosur0 of 
Indian thought. 

' Dharmat p
1
aram nil>ti ' - says the Blfiadlrapyaka Upanishad 

( I • 4 - 14) . There is nothing beyond Dham1a. 
'Dharma visvasya jagata� pratishthll'- The entire Universe 

is. sustained on the foundation of Dham1a. (Mahanarayana 2 - 6) 
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·' Dharmiinnapramaditavyam '- Taittiriya- ( I  - I I  - 1). Let 
there be no neglect of Dharma. 

' Dharma eva hato hanti - Dharmo rakshati rakshitah 
(Manu - 8 - 15 ) Dharma is killed by the transgressor - Th� 
transgressor is ruined by himself in the process. He who protects 
Dluuma, preserves himself therein. 

The orthodox Hindu sincere to his heritage is of the 
conviction that the Vedas are the ultimate source and the true 
ueasurc-house of all Dharmas. 

' Vedokhilo Dharmamii lam '- (Manu - 2-6 ). 
' Vcdo DhannamUlam ' - (Gautama Dharma Siira - I) . 

' Upadishto Dharma\! prativedam'- (Bodhllyana Dharma 
Sutra- 1). Dharma is the means (l�arana, Sadhana) to acquire 
true knowledge. 

Harita Maharshi has pronounced :­

Athato Dhannam Vyiikhylsyamah I 
S ruti pramavako Dharmal.l I 
Srutisca dvividhll 
Vaidikl tantrikf ca -

Sruti the revealed truths are two-fold in character -Vaidiki and 
Tantrikl. As Yaksa the well-known commentator on the Vedas 
says ' Mantra drashtaro !i�aya \1' - The sages are those who have 
seen the revealed tiUths. That is why the original preceptors are 
called Seers. Honest Hindus believe that the Srutis are 
1\ptqvacana ' - truths revealed, the testimony of God Himself 
than whom a better well-wisher (apta) cannot be even surmised. 
The renowned commentator on Manus Dharma Sastra says :-

' Vaidikf tantrikl caiva dvividha sruti I) kfnlta' - So God's 
primeval revelations to mankind (SRUTJ ) arc two-fold, namely 
Vedic and Timtric. Just as the vedas me considered to be'the 
Slllll�. the'Tantras are also taken to be the Sirutis themselves. 
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'VedaS[Jstram '- ( Manu-12-99). 
'Smtistu Vedo vij!1ema '- (Manu- 2-10 ). 

Just as the pulses reveal a binary fission when broken, so 
also tlJe S mtis when probed into and understood rc�eal the two 
pans of the Vedas and the Tantras, -it is presumed. Sometimes 
the Vedas and the Tantras, the Nigamas and the Agamas are 
compared to that legendaty bird, Gan(labhem(lc;la which has two 
necks with faces contained in one and the same body. 

Often in ancient Indian lore we meet with the tenns, Smti, 
Veda, Agama and Amnaya almost as synonyms with an 
interchangeable impon (As paryiiyavacakas). In the context o/' 
explaining Vedic tcnns we find references m ade as-' Ity[Jgmniit '. 
Similarly in the course of explaining Tantric doctrines, we come 
across wfctences made as-' Iti Smtel,l'. 

It is unfortunate to find that sometimes some people look 
down on the very word 'Tantra' as though it means something 
crooked, something undesirable, as though it is unbecoming of 
honest beings and something of a subterfuge and resorting to 
cheap if not reprehensible means of gaining one's end. This kind 
of view is uncalled for. Before delving into the meaning and 
significance of the Tantra Sastras, it is necessary to know the 
exact meaning of the very tem1 'Tantra' itself. The Medi!Jfko�a 
kira says :-

' Tantram ku!umbakMe sy1t siddhintc ca au�dhottame­
Pradh�lllC tantuvl\)'e ca sastrabhedc paricchade. 
Sruusflkhantarc helilvubhaylntha prayojakc-
Iti kartavyalliyin1 ca'. 

The word 'Tantra' has different meanings. It may mean any 
of the following: Family-protection, an established system, the 
best medicine, the most important or the outstanding, a spider, 
the corollaric� of any system of thought, a branch. of vedic 
knowledge, a thing that may serve double purposes, or that 
which prescribes a particular way of doing a thing. In popular 



The Agamas 5 

parlance Tantra may mean a know-how; Often Tantra Sastra is 
characterised as a 'Prayoga Sastra' - a spiritual technique, a 
religious technology, a ' Do-it-yourself' Sastra for the aspirants. 
Often Tnatriki Sruti is called a Siddhanta Agama, a Sadhana 
Sastra. Amarasimha says 

' Tantriko jf'fatasiddhantal) ' -

He means thereby that Tantra is Siddhanta - an established 
system of knowledge and practices. He who· is well-vCised in the 
Siddhanta is called a Tantrika. The different established systems 
of thought such as the Mimamsa, Nyaya, Vaiscshika usually 
delineated as Darsanas are also often referred to as Tantras. For 
instance Sankara in his Brahm a Sutra Bhashya (3. 3. 53 ), while 
commenting on Purvamimamsa Darsana refers to it  in the style­
Prathama-tantre -thereby implying that Darsana and Tantra are 
interchangeable terms. Often great scholars arc conferred with 
the title 'Sarvatantra Svatantra' extolling their erudition and 
mastery of the Sastras. If Manu could call the Vedas 'Veda 
Sastra, - Veda Sastram sanatanam ( 12-99 ) , the Tantras can 
be called 'Siddhanta Sastra' with equal force. For instance 
Sankara calls Samkhya, a Tantra. Why , the Samkhya Karika 
does so itself, by calling its own Darsana a Tantra in Kmika - 70. 

There is of course the long-standing controversy whether 
the Vedas are really ' Apaurusheya - Authorless' - While the 
orthodox Hindus believe so, indologists both eastern and 
western are of the opinion that the authors of the Vedas may be 
assigned various dates upto 1500 B.C. Recent excavations at 
Harappa and Mohenjo-Daro and also Tilak's researches have 
pushed back the origin of the Vedas by many thousands of 
years. I do not wish to enter into the controversy whether the 
Vedas are Apaurusheya or Paurushcya. The point relevant here is 
that the Srutis lose their claim as revealed literatme. If the Vedas· 
have their authors, then the Tantras will have to have their 
authors. These very same indologists arc of the opinion that 
the Agamas and Tantras are of later origin than the Vedas and 
that they are definitely later than the Purlil:ms. They are of the 
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further opinion that the Purfu,las themselves arc newly created 
Post-Buddhistic literature specially fOJmulatcd in such a way as 
to offset Buddhistic' influences and boost Hinduism If that is so 
Tantric literature is to be considered as of vc1 y late origin and 
cannot be deemed as pari passu with the Vedas as claimed 
earlier in tenns of the accredited convictions of I he orthodox 
schools. 

The above argument of the lndologists that the Tantras :uc of 
recent origin later to the Pulii!)as, can be easily refuted by 

pointing out that in the various Purfu)as themselves we find 
mention made both of the Vaidiki and Tantriki f01ms of worship. 

So also the allegation that the Tantras arc of Post-Buddistic 
origin can be easily refuted. Lord Buddha himself condemned 

the Tantric worships of Brahma, Indra, Vi�J.lU, Klity:iyini, 

Ou)apati and others. Lalitavistiira, a g1 ea t Buddhistic work, 

m akcs mention of Buddha's denouncement of Tantnc culls in its 

17th chapter. After Buddha, we find Buddhists themselves 
began to have their own innumerable Tamms. They veritably 
began to worship innumerable deities such as Adibuddha, 

Prajnupiiramita, Manjusri', Tar<�, Arya- Tluii and so on . In other 
words Buddhists could not resist the temptations of having their 
own Tantras on the lines similar to those of the !lind us. 

Thus if Buddha could denigrate Tam ric worship, the Tnntras 
should have existed earlier to Buddhism. 

Quite in contrast with the considered opinion of the 
lndologists, one of the Tantras themselves, namely the 

Narli)ii(liya Tantra points out that the Vedas themselves have 

originated from the Y AMALAS, a class of Tantras of 
considerable importance and also magnitude. The principal 
Yamalas are eight in number namely: 

Rudra Yiimala 

Kanda (skanda) Y"anala 
Brahma Ymnala 

' 
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Vi�(IU Y"llTlala 
Yama Ylmala 
Vayu Ylimala 
Kuhcra Y"amala 
Indra Yfmala. 

7 

Just as the original Siva Tantras or Agamas represent the 
Rudra or Sadasiva tradition, the Ylimalas represent the 
BHAIRA VA tradition and it is further narrated that the 
Yiimalas were first communicated to mankind by the following 
eight Bhairavas: 

Svacchanda, 
Krodha, 
Unmatta, 
Ugra and Kapalin 
Jhanklira, 
Sekhara, 

Vijaya. 

The Y"amala tradition believes in a huge pantheon or' gods 
and goddesses. Tantric Sadhana is open to all castes. 

It is believed that the Rigveda has originated from Rudra 
Yamala, Sarna Veda from the Brahma Ylimala, Yajur V,eda 
from Vishnu Yamala and Ahtarva Veda from the Sakti Yam ala. 

Siddha Sarvananda in his compendium called Sarvoll asa 
Tantra means to convey the idea that the Y"amalas arc so ancient 
that they precede even the Tantras. All these of course are highly 
controversial issues. According to Brahma Yamala it is 
believed Isvara communicated the secret knowledge to 
Sfikantha. This Srikantha reincarnated himself near Prayag and 
communicated the Tantra in 1,25,000 anushtubh slokas to 
various disciples and that one of those disciples was a Bhairava 
and that that \ •as how many Bhairavas came to know of it. 
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According to Maha-Siddhasiira Tantra, Bharatavarsha is 
divided into three KRANT AS or sub-divisions and each Kr 5nta 
is said to possess 64 Tantras. The three KRANT AS are : 

Vishnu Kfmta 
Ratha Krdllta 
Asva Kr5nta. 

Saktimangala Tantra defines the Krantas. 
i) The land east of the Vindhya hills extending up to JAVA 

comprises Vishnu Kr5nta. 
ii) The country north of Vindhya hills including mainland 

CHINA forms Ratha Krlnta. 
iii) Rest of India westwards is Asva Kr5nta. 

Hindu temples could be found ill Indo China, Indonesia, Bali 
and many other islands. Images of Kiili, Tara, Rudra could be 
found all over the far east and south -east Asia. 

Even Egypt came under Asva Krdllta and worship of the 
Indian phallus was very popular there. In the B{ihannila Tantra it 
is said worship of Paramananda was in vogue in Persia. In  
Rpodesia phallic emblems made of  gold have been discovered. 
The worship of ASHTAROTH, ASTARTE, ISHTAR referred to 
in.the Old Testament of the Bible is interpreted to be none other 
than the B fj iiksara - 'STRiM' - the tija of T ARA. Thus it is 
evident that Tantric worship was widely prevalent in ancient 
times in many parts of the world other than India even and that 
Indian influence was aU ,over Asia, Africa and the middle east 
too. The Shat-Sambha va-Rahasya mentions 4 famous 
Sampradiiyas of Bharata - 4 famous schools very popular all 
over-

Gauda in the east , 
Kelara i n  the middle 
KiEhmira in the west 
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Vilasa · all over ( an eclectic Sampradaya ). Whether we 
agree with the view or not !hat !he Vedas themselves have their 
source in the Yamalas, we can atleast be convinced that the 
Tantras are of very ancient origin and that they are not post· 
puranic or post-buddhistic literature. 

There is then another insinuation against the Tantras namely 
that the Agamas and Tantras represent a r evolt against the 
Vedas. The objectioners quote the Bhagavadgita sometimes, 
stanzas 45 and 46 in Canto 11. In the same Bhagavadgita Canto 
X, stanza 22 Krishna says · 

" Of the Four Vedas, I am the Sima veda " • Again in Canto 
XV Stanza No. 15 Krishna says · " I am the Truth which all the 
Vedas seek to know. The author of the Vedl111ta ( the Upa­
nishads) am I; And I too am the real Knower of the Vedas " ·  

Sometimes it is argued that the Tantras cannot be on a par 
with the Vedas for the simple reason that in many places black 
magic is described in the Tantras, that in some pans they contain 
obscenities and that therefore they are not of good taste. In reply 
we may raise the question· what about the Vedas themselves? 

Manu says· ( 11 · 33 ) 

Srutiratharvangirasll.l kuryadityaviclirayan I 
Vak sastram Vai Brahmarnsya tena hanyildarin dvijal,l II· 

On certain occasions a brahmin can undoubtedly make use 
of the Athilj'Vavcda. A brahmin's strength lies in his tongue 
(Yak) meaning thereby Mantra. To overcome an enemy a 
brahmin is permitted to resort to the practices enjoined in the 
Atharvavcda. The following Suktas ditectly deal with black Arts 
and Magic in the Athmvavcda . . 

First Khanda 
Second " 

Third " 

Fourth " 

Suktas 
" 

" 

14-17 
. 

17-31 
25-30 

12-16-36 
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Fifth 
Sixth 

Khanda 
" 

Philosophy of Pancaratras 

Suktas 
" 

14-23-27 
37-105-130 

j:lven in Rigvcda and Yajurveda there are references to 
'Abhiclrn K[lya 'Black Arts and Magic. Reference : 

�OVEDA Eighth A�aka 
" Tenth Mm;(lala 14th Stlkta. 
" 
,, 
" 

YAJURVEDA • 

" 
" 
" 

16th Stikta. 

163rd Silkta. 

58·60 Sukta. 
Tn!ttlrya Brahmapa 

K11;lila • 2 Pra • 4 Anu - 2 

To make a sweeping remark that all Tantras teach Black Art 
and nothing else is wrong and smacks of an unwarranted hasty 
generalisation and pad f"Hh. Thore may be separate Tantras 
exclusively mount for Black arts and they arc Cllolusively known 
by their dlstlnctivo appoHmions such as Garuda, Dak �i(la, 

Vana, Bhi1ta etc. 
" AthlDhiclral) SattU;lfun vcdadhannadruh{im sm.iii !I" 

If the Vedas themselves could advocate and enunciate a few 
items of black arts to bring couple� together or punish tho 
enemies of the Vedic llr&hmin�. why should any one denounce 
an assemb!agQ of Tantr@S most of which d(l not ovon touch upon 
the black ftrt� or ma2lc or any �uoh thing. When we take into 
consld�r"lhm any dlscoul'lie on creation ln the Vedas, we can 
easily observe similarity of views between the Vaidiki and 
Tmtrikl sruUs. 

· 

�igveda : 10 • 90 
" TasmMyajnatsarvnhutal,l p:a\l sfunlni jajilire " • 

Atharveda : 10 . 7 . 14 
"Yatra �ayah prathamaja p:nh 

Samayajum1ahi ckarshi yasmi · 
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Unapitah skambham tnm brnhi 
Kathamassmi dcvasuh " , 

I I 

Every one is aware of the Pancu l3raluna Mantras beginning 
with 'Sadyojatam prapadyami ' and ending with 'Isfmt�) sarva 

vidyariim ' - To understand the Panca Brahm a mamrns, we have 
to know clearly about the Pancasadakhyas. So also about 
the mantra� �MP� as 'Adhvmfunadhvapatc ' etc. - To 
understand the slgnific�nr� of 111ese mantras it is absolu[ely 
necessary to have recours� inU> the A�alll1J�, Otherwise it is 
impossible. The Bruhma Svmiipu flS suggestcil ill th� V11idiki 
smtis is clearly explained and illustrated in the 11lnt1iki stutis. 

so also there is close association and mutual substantial ton 
b�!Wt:�n the BrJiunill)as of the Vaidiki srutis ancl the T fmtriki 
srutis. fnr inHUmq: in Arsheya Brfi!JmafiJ : (Arsheya - I ) 

" Yo-hava aviditnr�cyaccJJ�pl)q il;riv�t���r�hmal)cna numlte1,1a 
yajayati va adhyapayati va fHh�l.lun1 Var�chati-ganun v[l 
pratipadyntc " -

The same Idea that mH knowing the �i�i. Chandas and 
Daivata viniyoga of nny Mnntm if a person in�uucts or practise s  
a Yantra worship he is sure to be a sinner only- is expressed in 
the Agamas also-

" Aviditvll R5im Chando Daivntam Yogamevaca ". 

Yo adhyfljlaycdjqpc(Jvapi papfyan jftyme tusa]1 " -

That is why it is often snld about the Tantras, ' Sruti -

sUkhiivi.��lt,l ' a distinctive branch of the Srutis. Rooted in the 
Smtis, it Is classed with the Veqas. 

In the K<!Sikav�tti , the word Tantra is derived from the root 
'TAN ' - which means ' to spread'- some later scholars have 
derived it from the root ' TATRI ' or ' Tantri ' meaning 
'OJiginalion' or knowledge. In a special sense Tantru is defined 
as : 
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" Tanyate Vistaryate Jffiinam ancna iti" -that which amplifies 
and nurtures knowledge. Tantra is that branch of knowledge that 
not only enlarges and illustrates, but also sustains SJUtijmna. 

In Klmikligama it is stated about the Tantras : 
"Tanoti vipulrmarthln tattvamamra smnanviUin, 

Tr3)anca kurutc yasm at tantram ityabhidhiyate ". 

Not only docs Tantra promulgate profound knowledge 
concerning Tattva (Cosmic principles) and Mantra (the science 
of mystic sounds), it breathes life into them so to say and makes 
them practicable. It helps in true practical realisation the 
greatness of the Tamras and Mantras. It helps in self-realisation 
through self-elevation so to say. 

One of the oldest Tanttas, the Nisvasa tantra Samhita is of 
the view that Tantra is just a culmination of the csoteiic aspects 
of Vedanta and Samkhya for the reason that it upholds the 
ultimacy of Siva with the validity of the world as an expiCssion 
of His Sakti. Siva, the supreme Lord is said to have taught his 
consort first the Vedanta, then the twentyfive Samkhya tattvas 
and finally Siva tantra. Pingalamata, another tantric text says 
that Tantra was fir,t communicated by Siva to Parvati. It is 
Agama with the characteristics of Chandas (Vedas). Kulamava 
Tantra (!1140-41) says that kuladham1a is based on and inspired 
by the truth of the Vedas. This Tantra says that there is· no 
knowledge (vidya) higher than that of  the Vedas and no doctrine 
(Darsana) equal to Kaula · 'Na hi Vcdadhika vidya' -III- 113 .  
Prapancasara cites Vaidiki mahavakyas and mantras. Mcru 
Tantra says, as mantras arc part of the Vedas, Tantra i s  also a 
part of the vedas (Pranatoshini - 70). Nirullara Tantra calls 
Tantra the fifth Veda and Kulacara the fifth Asrama 
(Pranatoshini ). Kulamava tantra reiterates that the Sastras have 
as their heart both the Veda and the Kaula tantra-

" Tasmadvedatmakansastran Viddhi Kaulatmakan , priye -
(II 140-141). Matsyamukha ma�tantra says that the Tantric 
disciple must be pure of soul (Suddhatma) and a knower of the 
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Vedas. Knowledge of the Vcdns is  an essential preliminary to 
initiation into the Tantric cult. Maharudra Yamala says that a 
person bereft of Vedic Kriya - 'Vcdakriya Vivarjita' is 
disqualified for ·the study and practice of Tantric Sadhana 
(Maharudra Yam ala - Khanda I ,  Chap. 15. Khanda II, Chapt. 2; 
Pranatoshini - 108). Gandharva Tantra (Chap!. 2; Pranatoshini -

6) says that the Tantric sadhaka must be an astika, a believer in 
the Vedas, ever attached to Brahman, ever speaking of 
Brahman, living in Brahman and taking shelter in Brahman. That 
Hinduism is revealed in the six darshanas is a well-known fact. 
The six darshanas are the six stages through which the mind 
progresscss in its quest for Brahman. The six darshanas arc the 
six limbs. These six systems are not to be treated separately. 
They must be taken together as darsana is not a philosophy as 
such, but only a view point. Tantra is precisely a darsana and a 
sadhana sastra. In general it lays down different forms of 
practice for the attainment of the highest aim of human existence 
by one living the ordinary life of a house-holder. In this respect 
Tantra corresponds to the Upasana Khanda of-the Sruti. The 
Tantras arc classified under five heads namely: 

Saiva 
Sakta 
Vaishnava 
Saura and 
G1napatya. 

These five classes of worshippers arc collectively called 
' 

PANCOPASAKAS. Each class of worshippers has its own 
tantras. In Mahanirvana tantra, I. 18, 19, II.8 - 15,  III. 72, the 
Mantra ' Aum Saccidekam Brahma' is stated and Tantra is 
acclaimed as a darsana. 

As already stated the term 'Tantra' is derived from the root 
'TAN' to spread. It means a system, a method a discipline. 
It helps in achieving.two ends, namely 
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i. Abhyudaya - General progress or uplift, 
II. Nihareynsu- Attaining the supreme god namely 

salvation 01 liberation 

Tilntra may aptly he described as Sadhana reduced to a 
science. The Siddhi achieved is a demonstrable fact, 
experimentally verified. Tanlra not only helps in achieving !he 
supreme end of self-realisation and liberation but also helps to 
achieve the ordinary ends of living existence such as Dharma, 
Artha and Kama. The Tantra Sastra is based on the firm 
convictions that 1 Mantra ' is efficacious, that 'Yantra ' is potent 
and that ultimate siddhi at the level of Saccidananda - ' Being -
consciousness - bliss ' - is a certainty. It helps in the co­
ordination of Karma, Yoga, Jnana and Bhakti. Although il 
emphasises will and effort on the part of !he individual sadhaka, 
il glorifies self-surrender to !IJe Almighty and seeking His 
mercy and grace. It demands Bhakti and Prapatti, yearning love 
of the votury, the upasaka. The Tantric sadhana employs both the 
exoteric rituals of the Vedic type and the esoteric rituals of !he 
Yogic type. The 'Tantras just simplify the Vedic rituals and make 
greater use of esoteric symbols. We know the esoteric 
symbolism was evident even in the Brahmanas and Upanishads , 
Ex: Satapatha Brahmarya I. 3. 2-3. The same account is repeated 
in the opening verses of the Brihadaranyaka Upanishad also. The 
Tantras place greater emphasis on the esoteric sacrifice. So we 
need not hesitate to say that the Tanlras have emerged from the 
Vedic religion and sacrifices. 

In the vast reservoir of ancie.nt 'Hindu learning and 
Knowledge there are the Vedas, the Smritis, the ltihasas and the 
Puranas. Each by itself is very extensive in its literature. In 
addition to these we have a vast store of Tantric literature in the 
well-known five forms namely Bouddha, Jaina, Sakta, Saiva and 
Pancaratra. These are also known as ' Agamas' literally 
meaning 'additions' - as distinguished from Vedic literature. The 
orthodox theory is that the Vedic precepts and directives are 
amplified, explained and illustrated by tjle A, gamas, Smritis and 
Puranas including the I!ihasas and that there could be no possible 
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contradiction between them. Even if some apparent conflicts tUu 
to be met with, it is held by the ' astikus tllat they could be 
explained away by the established rules of cxegetics applicable 
to the Vedic literature itself and detailed in the Mimamsas 

Etymologically Veda is defined as' Vedayatiti Vedah' "that 
which enlightens (on God). 

The Agamas are in the same etymological way defined as : 

'Asamantat gamayatfti igamah' ·that which enlightens on 
God in a practical way. 

Smriti is defined as : 

'Smarinukulatvat smrilih'. 
'Srutim munayah amarallli ca tatha vidham' · 

'Sruterivartham amritiranvagacchat' 
• ( Raghuvamsa- II. 2). 

The Smritis are just another class of literature that help to 
remember the ' Srutis' in a practical and convenient way, that 
follow the lines of the Srutis. Any Smriti antagonistic to the 

Srutis is held invalid. 

Manu says: 
'Yah kascitkasyaciddharmo manuna parikirtitah. 
'Sa sarvo abhihito vede sarvajnanamayohi sah. 
'Sarvam tu samavekshyedam nikhilam jnana cakshusha. 

'Sruti pramanyato vidvan svadhanne nlviseta vai.' 
Manu II - 7-8. 

The Smrilis give us a dhannasastra, helps us tp attain 
abyudaya and nihsreyasa · ' Tasmat sastram pramanam tc 
karyakarya vyavasthitau 

About the Puranas, 
In Vayu Purana it is said : 
'Yasmat purahyanatili puranam tena hi smritam.' 
' Niruktamasya yo veda sarva papaih pramucyatc'. 
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Purana embodies within itself the happenings of the past. 
Those who are aware of them get rid of all their demerits. 

In Matsya Purana it is said : 
' Puratanasya kalpasya puranani vidurbudhah' -

The learned call them as Puranas as they enlighten us on the 
past and the ancient. 

Panini defines Purana as : 
· 'Purabhavam Puranam' -
They are just tl1e testimony of the past. 

'Atha puranam nama visvasya purvavasthanirupakam 
Vyasadi Muni pranitam pancalakshananvitam sastram ' -

Itihasa is simply annotated as : 
'lti - ha - asa ' - ' It was so ' -
It is just a descriptive analysis. 
Now the point at issue is smdtis, puranas and itihasas, they 

all depend for their validity and authenticity on the Vedas. 
' Itihasa Puranabhyam V edam samupabrimhayct. 
'Bibhctyalpa srutadvcdo mamayam praharitashyati '. 

The Vedas must be properly explained with the aid of the 
Puranas and Itihasas. When these arc there to expatiate on the 
Vedas, how can they at all go against the Vedas or deviate from 
them? 

The two, Agamas and Nigamas are the twin founc!ations of 
Indian culture. Like two channels drawn from a reservoir of 
water for purposes of irrigation, the Vcdagamas are the twin 
channels b y  which we secure aparoksha jnana of God. 
Nigamagama are similar to ghata-kalasa revealing avinabhava 
sambandha. Both the Nigamas and the Agamas are taken to be 
revealed literature - apaurusheya. They arc not human 
compositions. but revealed by God . .  I£ the Vedas arc the breath of 
God (Nihsvasarupa), the Agamas are his words (Vanirupa). 
They are both God given (Isvara pranita) and similar· in views 
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(samanartha bodhaka). - Both possess within themselves self­
validity - (svatah pramanya) and the two are therefore called 
'Sruti' - 'Samamnaya rupa'. That is why Agama is called 
Bhagavat Sastt·a. It is often alluded to as ' Mantra-Tantra 
samuccaya ' - the jewel-box of knowledge containing within 
itself mantra and tantra, theory and practice. It is the Sastra sui 
generis that requires the help of no other Sasu·a. 

In one of the Agamas it is narrated as follows : 

Parvati, the consort of Siva questioned him: 

" Who will listen to the Smritis in the Kaliyuga when people 
ignore the rituals enjoined by the Vedas, and when Sanatana 
Dharma is going to dogs? Where is the love for the Puranas and 
the Itihasas? How to resuscitate Dharma that is in ruins 
everywhere?" 

Siva is said to have replied: 

" When the Srutimarga loses its .hold on the 'masses in the 
Kaliyuga, the Agamodita (Tantrodita) pathways of Mantra come 
to the fore as tlJ�Y are of quick yielding results". 

Therefore it is held universally that t11e Agamas (since they 
predominantly contain tantric 'practices, they arc also called 
Tantrasastra) are the lingua franca of religions and spiritual 
practices for the Kali age (the present times). 

' Agamokta vidhanena dcvan yajet sudhih'-
' Kalau agamamullanghya yo anya margam prava1tate ' 
'Na tasya gatirastiti satyam satyam na samsayah'. 

Apart from the Agama practices none else arc deserving of 
consideration in the Kaliyuga. - This is the uuth - There is no 
doubt about this. 

'Jagati nijakarmapasa baddhan utpatti marana pravaha 
patilan samsara sindhum taritu makshaman' 

'Jantun uddhartum paramakarunikah Sivaya upavamitah 
(upadishtah) agamah iti' -
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Just to save the people in the world who cannot reach the 
shores being caught up in the ocean of Samsara and tied up by 
the knots of ajnana, Siva preached the Agamas to the world 
(through Parvati). 

• Agatam sivavaktrabja dgatantu Girijasrutau ' 
'Tadagama iti proktam sastram paramapavanam' 
'Agatam Sivavaktrcbhyah gatantu Girijasrutau' 
'Matam ca Vasudevasya tasmad-agama-mucyate' -

Agamas are those that came out of the lips of Siva and 
conveyed to Parvati. 

'Srishtisca pralayascaiva devanam ca tatharcanam' 
' Sadhanamcaiva sarvesham purascaranamevaca' 
• S!t!tkanna sadhanam caiva jnanayoga caturvidhah'-

' Saptabhih lakshanairyuktam tu agamam tadvidoviduh'. 

The wise know that the Agamas consists of the following 
seven topics: 

I. Process of creation 
ii. Dissolution of the Universe 
iii. ·Worship of God according to prescribed rules. 
iv. Rules of propitiating all deities. 
v. The practice ofPurascaranam. 
vi. The six practices., Shatkarma. 
vii. The fourfold dhyanayoga- Yoga of meditation. 

'Na samhitadyauh smritibhih ishtasiddhih nrunam bhavet' 
' Satyam satyam punah satyam satyam satyam mayocyate'. 
'Vina agamamargena Kalau nasti gatih priye' 
' Sruti Smriti Puranadau mayafvoktam pura Sive ' 
' Agamokta vidhanena Kalau devan bhajet sudhih'-

" I assert it is tlje whole truth and nothing but the truth, that 
the fulfilment of men's ,desired object is not possible through 
Samhitas and Smritis. In Kaliyuga, there is no liberation. oh dear 
one, without resorting to Agamas. The wise in Kaliyuga should 



The Agemes 19 
always worship God according to the mandates as laid down by 
the Agamas .' • so says Siva to Parvati when questioned about 
the means of self- realisation for men in Kaliyuga. 

' Siddham siddhaih pramanaistu hitam vatraparatraca 
agamam sastram aptanam iti '· 

Agamas are meant for the chosen. They are meant for their 
well-being both here and in the hereafter. 

'f.ptoktiragamah '. 

Agamas are the valid testimony of the Aptas • reliable well-
wishers. 

' Aptoktiratra siddhantah Siva eva aptimanyatah' 
'Na tabhyam sadrisah kascicchreya apti vidhayakah' -
' Siddhanta eva siddhantah purvapakshastatah pare ' 
' Aptostu Siva evaikah sivanyetva sivamatah' 

' Siddhantah sevyate sadbhih sakti pala pavitritaih' 
'Kamikaritaya anyaistu nindyate pasusastravat' -

The agamas are cherished by the wise and the good although 
they might be denounced by the vulgar. 

In Sarada Tilaka it is thus said that Agama is what is told by 
Paramesvara by his tongue to Parvati. Even in other Samhitas 
and Mantra sastras the same ideas are supported and is said that 
the Sastra spelled out by Paramesvara to Parvati and to the 
satisfaction of Vishnu in the fonn of Vasudeva is Agama . 

' Asamantat gamayati dhannadhannau parampadam' 
'Agamastena kathita it! Veda vidoviduh'. 
' Anena avagamyate sarvam iti agamah' -

Agama is considered to be the elixir of all knowing. It helps 
in the understanding of everything of the Sastras. 

In Harita Smriti It is stated, just as a bird cannot fly with one 
wing only (on one side ) but requires two, on both sides so also 
for an individual to attain liberation jnana and kriya are both 
required. 
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'Dvabhyameva hi pakshabhyam yatha vai pakshinam 
. · · 

gatih' 

'Tlthaiva jnanakarmabhyam prapyate l3rahm\ISiisVatam' 

The Dha1ma Sastras always follow the Agamas. Smritis like 

govatsanyaya always follow the Vaidiki srutis in the same way 

as they follow the Tantriki sru!i. ' Dharmasastram tu vai 

smritihi'-

There can never be any disparity between the Srutis �whether 
Vaidiki or Tantriki) and the Dharma Sastras o r  Smrilis. 
Apasthambha when he prepared the Dha1ma sastras to enlighten 
the masses on Srouta Siddhanta 

'
refers to them as ' Amnayaih 

aviruddhah pramanam ' - They can never dream of departing 
from the Srutis. 

The Vedanta has in its treasure trove the famous thil'ly two 
Brahmavidyas as possible means of God realisation, such as 
Pancagni vidya, Vaisvanaravidya, Daharavidya , Akshipurusha 
vidya and so on . These vidyas are only in theory and they arc 
very difficult of practice in these days. These same 
Brahmavidyas have been taken over by the Agarria

'
s and made 

easy for practice under diffen;nt titles. They have all been 
absorbed and amplified in Agamic worship. That was why even 
Samkaracharya in spite of having established Advaita 
philosophy, propounded the six matas, schools of worship 
namely cults for the adoration of Vishnu, Siva, Sakti, Vinayaka, 
Subramanya and S\lrya. The Agamas have enriched 

'
vedic rituals 

in a simple and di1,rnified way, have added yqga and bhakti to 
worship, enriched the store of Mantras with novel types of Saiva, 
Sakta and Vaishnava mantras and streamlined wdrship in an 
elegant way to the needs and capacities of the modcrri man. That 
is why for the past hundreds of years the vedic sacrifices or 
yajnas have largely been replaced by rituals of temple worship 
based on the agamas. Even vedic rituals and rituals of vedic 
worship at domestic fire-altars of the ancient Aryans hai(C given 
place largely to worship and rituals in terms of the traditions and 
teachings of the Agamas. In both instances of temple and 
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sacrificial rituals o f  the ancient Aryans of the Vedic period. Yet 
the l\ving faith of the present Hindus is primarily dominated by 
Agamic traditions and definitely and mostly based on the 
Agamas • ,Saiva, Sakta or Vaishnava which inculcate the 
worship o f  Siva, S akti or Vishnu through images and symbols 
consecrated and established in temples and even in house-holds 
according to their respective agamic traditions. 

The late P.T, Srinivasa Iyengar says : " The agamas like the 
upanishads we're the ultimate development of the Brahmanas 
though they contained other elements besides. Hence the 
followers of the Agama schools sought to prove their orthodoxy 
by interpreting the Upanishads in accordance with their own 
tenets. They even gave the name of Samhita to them as also the 
name Smriti thus in(!icating the claim to be whanhey really were 
based on and regularly e�olved from tradition, This movement 
gave birth ,to most of the later Upanishads which unlike the 
earlier ones do not denominate the supreme being. Param 
B rahma but are exclusively Vaishnava, Siikta and Salva in their 
tone· and are probably in many cases but agamas under the name 
of Upanishads. Many of the Agamas themselves are called 
Upanishads though not included in the recognised 108 " . 

There are i n  fact many Vaishnava, Sakta and Salva 
upanishads·with the commentary of Upanishad Brahma Yogin. 

Although the Nigamas o r  the Vedas are venerated and held 
in high estyem, by all the Hipdus as self-revealed Sruti, in actual 
practice the rouline living religion and temple worship , of the 
modem and contemporary Hindu i s  essentially permeated by 
agamic tradi\ions and based 0)1 the agamic sastras. 

In fact Agruma as such, whatever be its denomination is 
fundamentally a sadhana !IStra, the science of self-realisation for 
the benefit of the votaries, th!) sadnakas or the upasakas. Every 
agall)a whether Salva, Sakta or Vaishnava prescribes ; 
pa�icular way of life and a practical course of self-discipline il 
conformity with the theoretical teachings of its philosophy. N<• 
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longer is the votary to appeal to innumerable vedic deities; no 
longer is the votary in barter deal with the Gods of the Vedas, no 
longer is the encumbered with the botheration of performing 
laborious sacrifices with innumerable men and materials of 
offerings to Gods; no longer is the in commerce with a vague 
brahman, saguna or still worse nirguna. He is in definite 
concourse with a monotheistic all-powerful God, a Vishnu or a 
Siva or even with the primordial Sakti. Caste distinctions are 
�truck at the root. At the same time worship is not given up 
altogether. Rituals are performed in temples in public or in 
private in homes. The moorings in the vedas, the Nigamas are 
not altogether given up. The agamas in general claimed to be 
based on the Nigamas or the Veda. 

P.T. Srinivasa Iyengar further says: " The influence of the 
agamas or tantras as they are more familiarly known in Indian 
life has been profound. The living Hindu religion of to-day from 
Cape Comorin to the remotest comers of Tibet is essentially 
Tantric. Even the few genuine vedic rites that are preserved and 
are supposed to be derived straight from the Vedas namely the 
Sandhya, have ·been modified by the addition of Tantric 
practices. Equally profound has been the influence of the a gam as 
on the development of Vedanta philosophy. Samkara was a 
profound Sakta and his Advaita exposition of the Vedanta 
though overtly independent of the Saktagamas is influenced by 
Tantrjc theories and his discipline by Tantric practrces. 
Ramanuja who according to Thibavt expounds a less forced form 
of Vedanta and more near to the ideas of Badarayana, the author 
of the Vedanta Sutras than Samkara was a Vaishnava and 
regarded the Vaishnava agamas as authoritative, though he 
seldom quotes them to support his exposition. Madhva is too 
much under the agama influence that his Bhashya is but a string 
of agama texts with a few words thrown in here and there to 
connect them." 

The Agama literature is generally treated as esoteric, as a 
'Rahasya' a secret or occult science. It is generally presumed 
there are 108 Pancaratra agamas, 28 Saiva agamas and 77 Sakta 
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agamas. These Saiva, Sakta and Vaishnava agama s  have further 
sub-divisions called Upagamas. 

So far as the general content of the Agama is concerned, the 
subject matter is generally dealt with under four heads namely: 

i.  Jnana : Knowledge about Release or Moksha. 
ii. Yoga : Concentration on the subject of Jnana. 
iii. Kriya : Action: including all actions from laying the 

foundations of the temples to completion of the 
sacred edifice, installation and consecration of 
images in the temple according to prescribed 
rituals. 

iv. Qryll : Performance of daily worship, other Iites, 
rituals and festivals etc. according to prescribed 

methods. This is the general outlay or plan in 
every Samhita. Varying emphasis is laid on 
these four padas or sections in the general plan. 
In most of the Samhitas predomi nance is given 
to the last two sections. the practical portions 
o f  kriya and· carya padas. They are dealt with 
in great detail. 

Whatever be the affiliations of an Agama whether to Siva, 
Vishnu or Sakti, there are certain salient features common to all 
the Agamas as such. They may be enumerated as follows : 

. i. Belief in a Supreme being. - a monotheistic God. 

ii. Belief in the existence and reality of the individual souls. 

iii. Belief in the objective existence of the Universe as such. 

The above three are usually designated the tripli Tattvas, the 
three postulates of the Agamas. Though the different schools of 
Agamas may give different names to these three Tattvas, every 
Agama school takes them for granted, presupposes them. 



THE PANCARATRA-ITS RELATION TO 
SRUTIS AND SMRUTIS 

IN THE Satapatha Brahmana XIII, 6. 1 . 1 .  reference is made to 
Pancaratra Shastra 'Sa yetam purushamedham pancaratram 
Yajnakratum apasyat' -

In the Chandogya Upanishad VII, 1 .2 reference is made to 
EKA Y AN A which is none other than Pancaratra. 

' Rigvedam bhagavah adhyemi , Yajurvedam Samavedam , 
-Atharvanam caturtham, Jtihasa - Puranam pancamam, Vcdanam 
Vedam, Pitryam, Rasim, Daivam, Nidhim, Vako-vakyam, 
Ekayanam. " Venerable Sir, I have learnt the Rigveda, the 
Yajurveda, the Samaveda, Atharvana the fourth veda, the epic 
ami t : tc <t:tcknt lore. . . . . and Ekayana " - Here Ekayana is 
taken to mean Pancaratra. 

In th� Ramayana, Uttarakhanda, Sarga 7 ,  verse 16, reference 
to Pancaratra is made as follows : 

' Puranaiscaiva vedaisca pancaratraih tathaiva ca ' 
'Dhyayanti yogino nityam kratubhisca yajanti tam'. 

The yogins adore the Lord in the Puranas vedas and the 
Pancaratras also. 

The whole section of the Santipatva in the Mahabharata is 
called the Narayaniya. In Santiparva (348-62-63) it is stated : 

" !dam mahopanishadam caturvcdasamanvitam " 
S11mkhyayoga kritantena pancaratranusabditam. 
Narayanamukhodgimam (tam) Narado sravayat pura. 

Narada heard of yore this great Pancaratra voiced forth by 
Naraya�a Himself, on a par with the four vedas and properly 
called 
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'Mahopanishad, Upanishad the great. 

Pancaratra i s  frequently referred to as Bhagavat-Sastra. 
Narayana Himself is considered to be the first enunciator and 
author. 

' Caturvcdasamanvitam pancaratranusabditam 
mahopanishadam idam ' 

Bhaktanukampaya bhagavata Harina samgrahitam '.  
God Himself has collected and collated the Panearatra 

Sastra which can be titled as a great Upanishad, similar to or on 
a par with the four vedas in commensuration for the devotees. 

God, the Supreme is called Para Brahma or Bhagavat. This 
Para Brahma or Bhagavat is none other than Vasudeva. Panini 
has given the famous Sutra -

' Vasudevarjunabhyam WUN' iti - ' Vasudevaradhakanam 
sadbharasya tadetat jnapakamiti - Na Vasudeva - sutam Krishna 
iti' Vasudeva need not refer to the Krishna of the Gila only, son 
of Vasudeva. It refers to the ultimate reality according to the 
sil,'Ilificance of the 'WUN ' pratyaya. WUN - pratyaya is taken to 
mean - 'Bhagavat - samjneyamili - It is the symbol of Bhagavat, 
the supreme God. In Sribhashya - 2 - 2 - 41 it is referred to as : 

' Taddhi Vasudevakhyam param Brahma yat ' -
In Rahasyatrayasara (Arthapancakadhikara) , Sri Nigamanta 

Gum has proved with reason as follows : 
' Prapyasya Brahmanompam Praptusca Pratyagatmanah ' 
'Praptyupayam phalam prapte statha Praptivirodhi ca ' 
' Vadanti sakala Vedah sethihasapuranakah ' -

Iti arthapancakavivaranarupam Paramapurusharthakam 
Satvikam Sastram Bhagavan Vasudevah Svayam pranitavan iti. -

Bhagavan Vasudeva has Himself pronounced the 
Pancaratras. 

In Yatiraja Saptati ( refer Stotra jala ) , it is said : 
' Pravakta Chandasavakta Pancaratrasya yah svayam' 
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God Himself has talked about it -

Thus it is everywhere reiterated that the Adiguru, the 
original preceptor so far as the Pancaratra is concerned is God 
Narayana Himself titled Sriyahpati. The Pancaratra sastra is 
God's own composition. 

' Bhagavan adimoguruh -

' Sriyahpatireva svayam racayiteti ' -

Sometimes it is contended that God Himself extracted the 
essence o f  the Vedanta and presented it in the form of the 
Pancaratra. 

' Vedanteshu yathasararn samgrihya Bhagavan Harih iti'-

It is clearly suggested in many contexts that God Himself 
felt that the Srutis and even the Smritis were neither easily 
accessible nor intelligible to all the people of all castes and 
denominations. He therefore promulgated, it is said this 
Pancaratra Sastra for the sake of the whole mankind, for the help 
of all types of people and for the welfare and utility of all cadres 
of men and women in general. 

'Sarva Vedanta saroddharena sarva jana hitaishina 
Bhagavata svayameva pranitam Sri mat Pancaratra Sastramiti '. 

That Pancaratra sastra was brought about by Narayan, the 
God Himself - (Bhagavatpranitatvam), that it is the quintessence 
of the Vedanta (Vedantasararnayatvam),.iliat it is for the welfare 
of one and all (Sarvajanahitaishina) and finally that it is 
Bhagavat Sastra par excellence (Bhagavat sastrasya 

sarvabhaumam pramanyam) - is emphasised by N igarnanta 
Guru. 

In the Santiparva of the Mahabharata it is stated that the 
Sastra was first expounded by Bhagavan Narayana to Narada for 
the sake of promulgating Bhakti. 

: Bhagavat .Narayanena Bhaktyupanataya Naradaya 
pratharnatah sastramidam'-
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Not only is  Pancaratra called Bhagavat sastra, it is also 
named 'Satvata Sastra' - in Isvara Samhita (1-10) 

'Etesham satvatam sastram upadeshtum tvamarhasi' 

' Ityuktvantardadhe Sriman Narayanamunistada' 

' Satvatam vidhimasthaya gitah Samkarshancna yah' 

Thus the origin of the Pancaratra agama is traced to the 
Supreme being Sri man Narayana Himself, who is said to have 
revealed the Sastra to Narada, S andilya and other Maharshis 
through Sanaka and other great ones residing in Svctadvipa - the 
white island. 

· 

In his Sribhashya Ramanuja treats the three terms ,  
Bhagavata, Satvata and Pancaratra as being almost synonymous. 

The followers of the Pancaratra agamas are called 
worshippers of Vasudeva, the S attvatas, Ekantin s ,  
Paramekantins,  Suris, the five times worshippers, the 
Bhagavatas, Suhridbhagavata s ,  the Pancaratrins, the 
Pancaratrikas etc. 

' Vasudevasca Sattvataih' - (Vishnupurana, 5-16-18) 

'Ekantikastuma yasca Pancaratrika ityapi' 

'Pancaratrikcna Vidhina ye Vasudevam aradhayanti te 
Vasudevanamna, Ekantikanamna (Paramekantinah) surinamna 
ca sadbhih stuyante' -

Sometimes it is pointed out that the Pancaratra i s  itself the 
source of the Vedas. 

' Srutimulakamiti Visishyasaikayanasrutyupa 
brahmakamiti'­

Desik'a calls Pancaratra ' Ekayana Sruti ' - He says : 

' Srutimulamidam tantram pramanam kalpasutravat' -

In a Pancaratragama text namely, Spanda Pradipika, it i s  
said-

' Pancaratra Srutavapi - yadvat s 8 - panena prasadamaruhet, 
plavena va nadim taret, tadvat sastrena hi sastravagantayaha,' 
Just as we reach the top floor by means of the stairway or just as 
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we cross a river with the help of a boat so also b-y means of the 
sastras do we attain wisdom. 

Again, 

'Panearatropanishadi ca - jnata ca - jncya ca vakta ca 
vacyam ca bhokta ca bhojyam c a ' -

' 

' Rigadibhedena vedasakha vibhajanat prak vidyamana 
Ekayana Sakhaiva Mula veda iti grihyasutramapi kincit · 

tatprayukta K a r m a  pratipadakam iti  mulavede · c a  
pratipaditamasanam upa Brahm ana Siva Bhagavata Pancaratra 
sastram svayam pranitam iti ca' -

Utpalacharya in fact says that the Pancaratra should be 
studied under the three heads : 

i. Pancaratra Sruti 
ii. Pancaratropanishad 
iii. Pancaratra Samhita. 

Anyway that Pancaratra is a very ancient doctrine of.  
teachings if not more ancient than the vedas, that it  is a 'Pracina 
mata ' is very well emphasised in the' Sattvata, Jayakhya, 
Paushkara and Padma samhitas. 

In fact the Pancaratra doctrines are associated with the 
Purushasukta of the Rigveda. The Rigveda with its 
Purushasukta is considered the foundation stone of all later 
Srivaishnavism and Vaishnava philosophy. In Satapatha 
Bralunana (13-6:i -1) there is this statement : 

' Purushoha Narayana akamayata atitishtebhyam sa vani 
bhutani ahameva idam sarvam syamiti' ' 

' Sa etam Purushamedham pancaratram yajnai<ratum 
apasyat tam aharat tena ayajata tena ishta styatishtat sarvani 
bhutani idam sarvam abhavat ' . 

' Ati tishtati sarvani bhutani idam sarvam bhavatiyah evam 
vidvan purushamedhena yaj ate yo vai etadevam veda' --

" Purusha - Narayana desired - ' I must transcend and 
supersede all other beings. r must become one with them all: He 
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saw the Yajna Purushamcdha that persists over five nights. He 
then became the master of all and Himself became all . . . " 

It is normally and correctly taken for granted tllat there is not 
and thpt there cannot be any antagonism between the Vedas and 
the Agamas in general and that too Pancaratra in particular. It is 
already pointed out that the Pancaratra doctrines were 
promulgated by Narayana Himself, by the Supreme Para 
Brahman. Of course it is m ostly held that the vedas arc 
Apaur�sheya and not even God is considered its author. But 
sometimes it is relevantly objected to. The Vedas arc also said to 
be the revelations of God t o  the enlightened sages and saints. 
Yamunacharya a savant of Vaishnavism and the predecessor of 
Ramanujacharya discusses the authenticity and the validity of 
the Pancaratras in his well-known text ' Agama Pramanya'. He 
opens his defence of the Pancaratras in the following way : 

" It is said that any instruction conveyed through language 
can be valid either by itself or through the strength of the validity 
of some other proofs. 

No instruction of any ordinary person can be valid by itself. 
The special ritualistic processes associated with the Pancaratra 
cannot be known by perception or by inference. 

Only God whose powers of perception extend to all objects 
of the wprld and which are without any limitation can instil the 
special injunctions of the P ancaratra." Against the above 
contention, lhe opponents of the Pancaratra agama may argue -

" A perception which has all things within its sphere can 
hardly be called perception. Even if it be conceived that there is 
a person whose perception is lim itless, there is nothing to 
suggest that he should be able to instruct infalliably about the 
rituals such as those enjoined in the Pancaratras. There are also 
no agamas which prescribe the Pancaratra rites " -

· "It cannot be ascertained whether the authors of the 
Pancaratra works based them on the teachings of the Vedas or 
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gave their own ideas and views and passed them on as being 
founded on the Vedas". 

The objection is ruled out by saying that the Pancaratra like 
other scriptures has a common origin in the vcdas. 

Once again it is pointed out that those who follow the 
Pancaratra rites are as good brahmins as other brahmins who 
follow the vedic rites · 

The opponents of the Pancaratras point out that the 
Pancaratra doctrines are repudiated in the sm riti texts founded 
.on the vedas such as UJe Smritis of Manu, e.g. 

They quote Manu by repeating -

'Vai!;yat tu jliyate vratyiil sudhanva carya eva ca ' 

' Bharushasca nijanghasca maitra - sattvata eva ca ' . 

The word ' Sattvata' indicates a lower caste and the terms 
'Bhagavata' and 'Sattvata ' are interchangeable. It is said that a 
'Sattvata ' of the Pancama caste who worships in temples by the 
king's orders is called a ' Bhagavata'. It is further argued that the 
PancarJtrins may have all the external marks and appearance of 
B rahmins but yet they are not so regarded in society, that at  
social gatherings and in dinners the Vaidic brahmins do not sit 
in the same line with the Bhagavatas or the followers of the 
Pancaratra. Worshippers of images are to be looked down. To 
eke out their livelihood the Sattvatas worship images and live 
upon the offerings for initiation and those made to temple Gods. 
These Pancaratrins do not perform the vedic duties and so have 
no relationship or common ground with the brahmins and so 
they cannot be regarded as brahmins. 

Quotes (from Agama pramanya) 

'Pancamah satvatonama vishnoh ayatanani sah ' 

' Pujayedajnaya rajnam sa tu bhagavatah smritah iti ' 

' Tatha Brahme purane Vishnoh ayatanani sa pujayet ajnaya 
rajnam ' 
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. ' lti tatha anyatrapi satvanam ca devayatanasodhanam 
na!Vadyasodhanam pratimasamrakshananam iti, tatha ca idrisa 
sandehavyudasaya manorvacah' ' 

' Pracchanna va prakasavaveditavyah svakarrnabhih ' iti. 
' Api ca acaratastesham abrahmanyam prati)'ate ' 
' Vtitti to devat'apujadiksha naivedya - bhakshanam'. 
' Garbhadanadi dahantasamskarantara sevanam ' 
' Sroutakriya ananushthanam dvijaih sambandhavaijanam ' 
' ltyadibhih anacaraih abrahmanyam sunimayam '. 
' Vidvatilham ca shandam ca yupam devalakam savam' 
' Bhunjano nekshayedvipro drishtva candrayanam caret'. 
' Iti prayasclttam smaran'ti, tatha ca visadataramamisha 

devopabrahmanyam vamayatpratrih'. 
Avaluka dcvalakah kalpadevalaka, ganabhogadevalaka 

bhagavatavtittiriti caturthah etc abrahmana iti', 
' Tatha ca Bhagavan Vyasah -
' Ahvayaka devalakah nakshatragramayajakah etc 

brahmatia candalau mahapathika pancamah' . 

It is said vehemently that even if  we are to look at a man 
who bas taken to worship as a means of livelihood, by chance, 
we become polluted and we are consequently to be purified by 
properly prescribed vedic purificatory rites. 

ll is thus concluded in many of the Smritis that the 
Pancaratra texts are adopted by the retrograde sattvatas or the 
bhagavatas and that therefore the pancaratras must be 
condemned as non-vedic and put down as invalid. As an annexe 
to this vituperative argument it is further pointed out that if in 
fact this pancaratra literature were founded on the Vedas there 
would be no sense in their recommendations of special kinds of 
rituals not already mentioned in the vedas. 

Yamuna coolly points out - May be some of the injunctions 
of the pancaratras do not tally with the injunctions of the 
brahminic smriti literature. But such contradictions are not 
important as both are based on vedic texts. 
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' Vedokhilo dharmamulam smritisile ca tadvidam' . 
" Sruti smriti vihito dharmah . Sa sarvo abhihito vede 
sarvajnanamayo hi sah" -

Since the validity of the brahminic smrutis is said to be 
based on the vedas, there is no necessity for the pancaratra to 
acquiesce to the injunctions of these smrutis. 

About the Paurusheyatva or Apaurusheyatva of the Vedas -

Even if  i t  is acclaimed that the vedas arc the literary 
compositions of a person, then that Divine person who directly 
perceives t11e sources of merit or demerit enjoins the same 
through his grace by composing the vedas for the benefit of 
human bj:ings. Even the Mimamsikas admit that all worldly 
affairs are the effects of merit and de-merit. The Divine being 
who has created the world knows directly the sources of merit 
and demerit that have been responsible for the pattern and 
shaping of the world and its human affairs. It is well known that 
thq world cannot be produced directly through the effects of our 
deeds. There has to be an agent who utilises the effects of our 
deeds and then produces the world in terms of Karma or  
Adrishta. All the scriptures acclaim that such an agent is  none 
other than God Himself, the Omniscient and the Omnipotent. 
Yamuna then concludes, it is this very God who on the one hand 
created the Vedas prescribing Iiluals and sacrifices for mankind 
for the attainment of pleasures and happiness both i n  this world 
and in the heavens hereafter, and who on the other hand created 
the Pancaratras also for the benefit of mankind not for the 
mundane well-being and the pleasures of Heaven perhaps, but 
for the highest bliss of adoring God, worshipping f!im and 
finally attaining His immediate presence in God's permanent 
abode and thus avoiding the cycle of births and deaths once for 
all. 

Thus what applies to the Vedas as the compositions of God, 
the same refers to the Pancaratras also as equaUy the 
compositions of God, why as even better compositions of God as · 
t11ey advise men on everlasting happiness. 
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To quote from Agama pramanya again:-
" Yadanubhava nibandhanam Vedapramanyam 

Tadanubhava- nibandhanam pancaratrapramanyam iti " -
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" Nanu ca kimidamapaurusheyatvam Vedanam , yadi nitya­
varnarabdhatvam samanamidam pancaratratantranam ". 

, 
" Srutimurdhni prasiddhena sarvajncnaiva nirmitam " 
" Tantram mithyeti vaktum nah 
" Katham jihva pravarttatc ". 

There are some who deny a legitimate infmencc of a creator 
from. the creation and consider the Vedas an eternally existent 
composition uncreated by any divine being whatsoever 
(Apaurusheyatva). Even in such cases the reasons and proofs 
advanced for the validity of the Vedas and smrutis are equally 
tenable for the validity of the Pancaratra literature also. Further 
as a matter of fact from the very vcdas themselves we can easily 
know that their composer is God Himself the Supreme Being. 
This Supreme Being refen-cd to in the Upanishads is none other 
than Vasudeva. It is Vasudeva that i s  the Composer of the 
Pancaratra. Also it is pointed out that the Vedas apart from 
discoursing on Vidhis and Nishcdhas, also describe the nature of 
the ultimate reality as the Divine person. The Pancaratras also 
discourse on Narayana or Vasudeva as the ultimate reality and 
therefore as authentic as the Vedas themselves. 

It is interesting and also distressing to note that while a few 
exclusive followers of the vcdas decry the pancaratra and 
denounce the pancaratrins in an unbecoming way, the champions 
of the Pancaratra invmiably point out that tl1e philosophy and the 
practices of the pancaratra do not in any way contradict the vedic 
teachings and even at the worst they don't clash with the 
mandates of the vedas but only run parallel to the vedic 
injunctions. The Pancaratrins do not want to be labelled as 
avaidic. In other words, while a few over-scrupulous followers 
of the vedas arc definitely hostile towards the pancarattins the 
followers of the pancaratra and the bhagavata cults are 
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meticulously careful not to offend anybody let alone the 
sensibilities of the zealots of the vedic sect. They arc in fact ever 
compromising, conciliatory and cooperative. Even when it is 
reported that Sandilya turned to the doctrine of bhakti as he 
could not find anything worthwhile in the four vedas suitable for 
the attainment of his desired end, the followers of the Pancaratra 
do not make much of a fuss about 

,
it at all nor do they make it  

even a convenient opportunity to revile the vedic litany and 
rituals. They rather go gallantly to the rescue of the vedas and 
demurely state that the desi red end as recommended in the 
pancaratras is not different from that prescribed in the vectas. 

Sometimes it is pungently pointed out that if the pancaratra 
doctrines were in consonance with the vedic injunctions then one 
would have had certainly discovered the relevant vedic texts 
from which they were derived. Though this remark smacks a 
little of arrogance on the part of the vedic fanatics, Yamuna 
coolly replies that the pancaratra texts were produced by God 
Narayana Himself for the benefit of devotees who were. 
impatient of following the elaborate details of rituals a s  
prescribed and described in the Vedic literature. In the interests 
of preserving the sanctity of the vedas and protecting their 
impressive statclines of aspect it may not be desirable to 
disclose the relevant vedic texts supporting the pancaratra texts 
as otherwise it would definitely mean exposing the loopholes 
and voids in vedic literature. It really looks obtuse and crass 
sometimes when it is pointed out that the pancaratra 
recommends special ritual ceremonies in addition to the vedic 
ceremonies and that therefore they arc non-vedic. An intelligent 
reply can be given to this broad-side by just stating that it 
implies argument in a circle. The Pancaratras are themselves not 
non-vaidic and the additional ceremonies can no more be so. 

It is often disgustingly repeated that Badarayana has refuted 
the Pancaratra doctrines. It is well-known that B ad arayana is 
himself the compiler of the vcdas, the author of the Puranas and 
the composer of the Brahmasutras. He is also the author of the 
Mahabharata. How could B adarayana refute the pancaratra 
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doctrines in the Brahmasutras and extol the same i n  the 
Mahabarata ? It only means that the interpretations put on the 
Brahmasutras referring to the Pancaratra arc vitiated and not 
that Badarayana has deceived himself. The barbed broadside 
sometimes delivered that the Pancaratras advocate a plurality of 
Gods namely the four Vyuhas of Vasudeva, Samkarshana, 
Pradyumna and Aniruddha and that this plethora is resented by 
Badarayana who believes in one Brahman and that thcrcfo•e he 
repels the pancaratras is not only a slight on Badarayana, it is 
revealing itself of the colossal i gnorance about the philosophy 
of the Pancaratras. It is well-known that the Four Vyuhas arc 
successive emanations of the ultimate one and that God Para­
Vasudeva is the one and the only ultimate reality or the 
panearatrus. 

Even from the narrov, angle of bcgotted orthodoxy to cry 
down the Pancaratrin& and the Bhagavatas as Non-brahmins is 
not warranted since the Bilagavatas have the same marks of 
brahminhood as all other bial11nins have. Quoting Manu and 
adding to the holocaust is still worse The fact that Manu 
describes the Pancamas as of Satt'>ata caste docs not prove that 
all Sattvatas are Pancamas. To make a sweeping statement that 
all Sattvatas are Pancamas b U11j11st as it contradicts many of 
the scriptural texts where Sattvatas are praised .  True it is that 
some Sattvatas live by the profcssien of temple building and 
image building. It does not thereby imply that that is  the 
profession of all the Bhagavatas. It i s  too early at this stag(j,Of 
arguing in a narrow angle or bigotted orthodoxy to 1aise 
questions on controversial topics such as the status of the so­
called the Pancamas, the hierarchy of castes and professions and 
avocations and also on that moot dubitable disputation about the 
status of sex. Let u s  not distUI b a homct's nest at this stage of a 
limited controversy. It is enongh to point out at this stage that 
even superior men and the most respected men of society do 
follow the Pancaratra instructions in connection with all the 
rituals relating to image worship and that idolatry i s  not so 
reprehensible as conceived to be by a few. Even the respectable 
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men of respected society do worship images and let us take up 
an oblique stand and say because respectable men do so, image 
worship may be tolerated. 

Yamuna in his Agama pramanya, though not truculently, at 
least succinctly has pointed out that the Pancaratra doctrines are 
not avaidic. 

It is often taken as conclusively proved and as a closed issue 
that the vedic Jleople were not image worshippers. It is often 
con tended that image worship and temple worship were of later 
origin and hoisted on the vedic people subsequently. The conflict 
between the vedic people and the image worshippers seems to 
have been a long one. Of late we have ample evidence to show 
that even in the second century B.C. the Bhagavata cult was a 
living religion, not only in the south of India but also in Upper 
India. Ample evidences arc dug out to prove that image worship 
was in vogue in India in the sixth cemury B.C. The testimony of 
the Besnagar (BHILSA) column and other inscriptions shows 
that even the Greeks were converted into the Bhagavata cult . . 
The Mahabharata speaks of the Sattvata rites according to which 
Vishnu was worshipped. It also refers to the Vyuha doctrine of 

the Pancaratras. The Narayaniya section refers to Svetadvipa as 
the anginal home of the pancaratrins. Nobody can gainsay the 
great antiquity of the pancaratras and their authenticity and 
authority. But there is always the undercurrent of resentment 
against the pancaratras (particularly in the minds of the avowed 
custodians of the vedas) for the simple reason that the 
pancaratras easily displace many of the elaborate vedic sacrifices 
and rituals by idol worship, that they promote universality and a 
common approach and help i n  making God more easily 
accessible to the worshipper. Of course reluctantly they give the 
pancaratras a status and standing although all the while the 
pancaratrins never accuse the vcdas, never belittle their votaries 
and even go to the extremist limit of calling the vcdas as their 
source, guardian and friend. They say the very God who 
revealed the Vedas also revealed the Pancaratra. With all due 
deference to the Vedas and in all humility the Srivaishnavas 
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simply say that the pancaratras are as authoritative as the vcdas. 
That is all. 

Vcnkatanatha and others point out how sometimes it is 
viewed that the pancaratra is an accessory to the vcdas, or that 
the vcdas arc rooted in the pancaratras or that the pancaratras arc 
rooted in the vedas or even that the pancaratra i s  an altcmative 
to the veda' 

Quotes : 

' ldammaho - panishadam catur Vedasamanvitam 
Samkhya-yoga Kiitantcna pancaratranusabditam' 

That pancaratra is an accessory or adventitious to the vcdas. 
(Sesvara mimamsa ). 

' Mahato Veda-vrik<hasya mulabhuto mahan ayam ' 
That the vcdas are rooted in the pancaratra. 

' Srutimulam idam tantrum pramana-kalpa-sutravat ' 
That the pancaratras are 10oted in the vedas. 

' Alabhe veda-mantranam panca-ratro-ditcna va' -
That the pancaratra i s  an alternative to the vedas. 

Isvara Samhita a very important and ancient samhita text of 
the pancaratra strikes a very valuable and interesting note. TI1is 
samhita declares that to begin with there was only Vasudeva the 
Supreme Lord and with Him there was His EKA Y ANA Veda, 
the only one 01iginal veda. The well publicised four vcdas as we 
know them now namely, Rig, Y ajur, Sarna and Atharvan are 
considered to be of later origin and did not exist at the time of 
Vasudeva being by Himself with His Ekayana veda. Therefore it 
is argued out that the four vedas as known to us now arc called 
VIKARA vedas. In the early days of the Universe when only 
Ekayana veda was in circulation people were all genuinely 
God-minded, Paramekantins and looked upon Vasudeva only as 
their true God. Later on when the Vikara vedas (caturvedas ) 
were also brought about and put into circulation, there came 
about a slow degeneration all around, people became more and 
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moiC worldly minded and sought after pleasures and recompense 
not only in this world but also in the Heavens. The idea of 
returning to God once and for all never even lurked in their 
minds. Souls began to behave like truant sons. The Para 
Brahm a got upset and withdrew immed1atcly the Ekayana veda 
and later revealed it only to a select few, the elite and deserving 
few such as Sana, Sanatsujata, Sanaka , Sanandana, 
Sanatkumara, Kapila and Sanatana, the chosen few who were 
all called Ekantins. Later sages such as Au i, Angirasa, Pulastya, 
Pulaha, Kratu, Vasista and Svayambhuva also learnt this 
Ekayana veda from Narayana. It  i s  said that Samkarshana 
himself inspired and encouraged the writing of the pancaratra 
texts such as Sattvata, Paushkara and Jayakhya samhitas in 
accordance with the fundamental tenets of the Ekayana veda. 
Even Sandilya is said to have learnt the principal doctrines of 
the Ekayana veda from Samkarshana. It i s  the contcllls of 
Ekayana veda as taught that are called Sattvika sastra. The 
Sasu·as written by Maharshis with their own indigenous 
contributions but mainly based on the tenets of Ekayana veda arc 
called RaJasic sastras. To this category ofRajasie sastras i s  said 
to belong the two types of literature, the Pancaratra and 
Vaikhanasa. Be it as they may the contention of this samhita that 
the pancaratras are the direct descendants of Ekayana veda as 
revealed and taught by Va�udcva Himself and that the 
Ekayanuveda is itself the mauix of the caturvedas and that the 
Ekayanaveda is definitely supciior to the caturvedas as the 
fanner deals primarily with the realisation of God, the Supreme 
is very sigmficant indeed. 

Of course in some of the puranas and smrutis also the 
Pancaratrins are derided and denounced. These statements of 
condemnation arc provoked primarily by the unreasonable die­
hard fanaticism of a few. They can never be justified by the 
enlightened progressives. For instance in the Kurma purana it i s  
mentioned that only those who had an atrocious record of  worst 
sinning in their previous births such as killing of cows could be 
born as pancaratrins. The pancaratrins arc classed along with 
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some other tantric sects o f  doubtful standing and reprehensible 
practices such as the Kapalis and the Bhairavas. 

"Kapalam Garudam saktam 

" Bhairavam puiVa - pascimam 

" Panca - ratram Pasupatam 

" Tathanyani sahasrasah " -

In Skanda Purana also mention is made as follows: 

" Pancaratrc ca kapale tatha k alamukhcpi ca " 

"Sakte ca dikshita yuyam bhavate brahmanadhamah " 

Parasara purana, Sambha purana, Suta samhita, Vayu, Linga, 
Aditya and Agni puranas all refer to the pancaratrins as an 
accursed lot and go to the extent of saying that anyone found 
conversing even with the pancaratrins is to be excommunicated. 
Anyone associating himself with the pancaratrin� is said to go 
to the worst hell, Raurava Naraka, as the pancaratrins are 
'avaidic'. The vedic fury is unleashed against the Pancaratrins 
for the simple reason that they made no distinction between 
women and men, Pancama and Sudra or a Sudra and Brahmin, 
so far as religion was concerned. They the pancaratrins 
acclaimed that even the so called pancamas, sudras and women 
were entitled to worship and were deseiVing of God's grace, that 
sinners also could repent, appeal for God's mercy and app10ach 
him if God willed so. While God Himself was more considerate 
to the 'underdogs', i t  was only a few bigots that snorted and 
howled at the most unassuming, sedate and sanguine followers 
o f  a simple honest and soul-respecting religion of the 
pancaratras. The salutary aspect of the Pancaratra religion and, 
philosophy will be discussed later. The sattvatas and Bhagavatas 
could never be the accursed sinners with their simple philosophy 
and a universal religion. All that we can say in reply to the 
allegations and invectives poured on the pancarattins is that we 
are very sorry for the opponents o f  the pancaratra. 

There are of course Puranas like the Bhagavata, the Vishnu 
Purana and the Mahabharata that are strongly in favour of the 
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pancaratras. 1l1e Narathya, Padma, Ganrda and Varaha arc also 
m special favour of the Pancar:uras. The Vishnu dharrnottara 
purana, Brahmanda pu rana, Praj apatya smri l i ,  ll ihasa 
samuccaya, llarivamsa, Vridclha manu and the Sandilya smriti 
abo stand in  good stead and in preference to the Pancaratras. 

About the Puranas there i s  this observation made that 
cm iously enough-while some sections of a Purana extol the­
pancar atra doctrines, some other sections of the same purana 
dcc:ry the f'ancaratra and the Pancar.it rins. Such types of 
anomalies arc very commonly met with in all the Puranas i n  
regard to several topics. From the same Skanda purana the 
followmg rs quoted by Yamuna in his Agama pramanya in 
favour of the pancaratras . 

' Sllpcksha n irapckshatve na hi badhasya karanam ' 

' Suktau rajatabodhasya nirapckshasya badhakam ' 

' Ncdam rajatavijnanam tatsapcksham apikshatc ' 

' Seyam jvalcti samvittcstailavartivinasaj a ' 
' 

' Anumanabadhika drishtva sapakshapyakshajanmanah ' 

' Ato niravakascna savakasam nishidhyate ' 

' N;lcoham savakasatvam Bhagavacchastraveda yoh 

' Atl1a srutiviruddhasya tantrabhagasya dussakam ' 

' Vasudeva pranitatvam niscctumiti manyase ' 

' Pancaratra virudhasya vcdabhagasya va katham ' 

' Apaumshcyata jnanamavirbhavati bad hi tam ' 

' Tasyapi Vcdabhagatvat talha bhavo abhyupeyatc ' 

' Asyapi Pancaratratvat tatpranitatvamishyatam ' 

' Karturasmaranattatra yadi eapaurusheyat ' 

' Tatkartrukatvasmrutyatra kinnasyat tatpranitata ' 

' Astinyastrikummam sa dhrida smrutiparampara 

' Pancaratrasya ninnata kcsavo Bhagavaniti ' 

' Tat pranitatva visvasad gajanasvan dhanam bahu ' 

' Dakshinam vividhan datva pratishthadini kurvate ' 

' Samkbyasya Kapilovakta Panearatrasya kesavah ' 

' lli Skanda puranc patyate ' -
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Yamuna quotes from Mahabl1.uata also : 

' Pancaratrasya krislnasya vakta Narayanah svayam ' 

' !dam mahopanishadam caturvcdasamanvitam ' 

' Samkhyayoga kritantcna pancaratranusabditam ' 

' Narayana mukhodgitam Narado asravayanmunin '  

' Brahmanassadanc tata yatha drishtam yatha srutam ' 

' Evamadi puranoktaih sahasraih nyaya vrimhitaih ' 

' Vasudeva pranitatvam pancaratrasya nirvyartham ' 

' Kimtu Vcdasya nityatve vivadante vipascitah ' 

' Tcna nirdosha vijnana karanatvat dvayorapi ' 

' Nlrvisankam pramanatvam Bhagavat sastravedayoh ' 

' Tatasca tulyasishtatvad vikalpcna pramanata ' 

' lti mattva etadacashtc sutrakaro mahamanah ' 

' Vijnanadibhaveva tadapratishedha iti ' -
' Yatha ausbnyabhava niscayo nabhasi ' 

' Tadadharabhava niscaya jjaletu tadviruddha saityopa 

lambhaditi - kimca ' 

' Etaduktam bhavati ubhayorapi svatah pramanyayoh 

ekatra doshabhavaniscayah tadasrayapurushabhava 

niscayat anyatra tadvituddhaguna - vaktrukatvaniscaya­

diti • -

4 1  

Yamuna wonders how one can say Badarayana disapproved 
of  the pancaratras himself being a parama hhagavata -

To quote from Agamapramanya : 

" Yattu Bhagavata Badarayanena nirastatvaditi tadasat, 

Kathahi bhagavan Dvaipayanah sakalalokadarsabhuta panuna 
bhagavato Bhagavatam sastram nlrasyatiti utprckshyeta :  " 

' Ya evamaha ' -

' ldham satasahasraddhi Bharatakhyana vistarat ' 

' Avidhya matimanthanam dadlmo gl)titamivodghritam' 

' Navanitam yatha dadhno dvipadam Brahmano yatha ' 
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' Aranyakam ca ved(bhya aushadibhyo yalha amrutam ' 

' Idam srcya idam brahma idam hitam anuttamam ' 

' Rigyajussamabhirjushtam athmvangirasaistalha ' 

' Bhavishyati pramanam vai etadcvanusasanam ' 

' Iti Bhishrnaparvasyapi :' 

" Brahmanaih kshatriyaih vaisyaih sudraisca krita 
lakshanaih ' 

' Arcaniyasca sevyasca pujaniyasca madhavah ' 

' Sattvatam vidhimasthaya gitassamkrshancna yah ' 

' Dvaparasya yugaslhane adau Kaliyugasya ca ' iti -

' Tatha Shantiparvanyapi : 

" Avasyam Vaishnavo diksham praviset sarvayatnatah ' 

' Dikshi taya viseshena prasidennanyatha Harih ' 

' Vas ante dikshayedvipram' 

' Grishme rajanyamevaca ' 

' Saradah samaye vaisyam Hemante sudramevaca ' 

' Striyamca varshakale tu Pancaratravidhanatah ' 

'Tatha -

' Vedaiscaturbhirssamitam kritam merau mahagirau ' 

'Evamadivacobhangi sataissadaramiritaih ' 

' Vedantasara sarvasvam auniyam paramam rna tam ' 

�ancaratram nirakuryat katham Dvaipayana svayam " 

How can Dvaipayana ever think of rejecting a philosophy 
that is the quintessence of the vcdanta and one that is so ncar 
and dear to him, asks Yamuna. 

Finally I wish to quote another passage from Agama 
pramanya wherein Y anJUnacharya asserts that even the tongue of 
man refuses to act, if it is to speak out the pancaratra pronounced 
by Vasudeva Himself is a false precept : 

' Srutimurdhni prasiddhena Vasudevena bhashitam ' 

' Tantram mithyeti vaktunnah kalham jihva pravartate ' 

· Tattvam jijnasamananam hetubhih sarvato mukhaih ' 



The Pencaratre 

' Tattvamcko mahayogi Harinarayana prabhuh' 

' Vedcna pancaratrcna bhaktya yajncna ca dvija ' 

' Prapyoham nanyatha prapyo varsha laksha satairapi ' 

' Pancaratram sahasranam yadi kascid grahishyati ' 

' Kamakshaye ca madbhakto yadi kascid bhavishyati ' 

' Tasya vedah pancaratram nit yam hridi vasishyati ' 

' Yadiham pancaratrammc sastram paramadurlabham ' 

' Tadbhavan vetsyate sarvam matprasadat asamsayam ' 

' Puranaiscaiva vedaisca pancaratraistathaivaca ' 

' Dhyayanti yo gino nityam kratubhisca yajantitam ' 

' Evamekam samkhyam yogam vcdaranyakamcvaca ' 

' Parasparanganyetani pancaratramca satmama ' 

' Vedena pancaratrcna yah pasyati sa pasyati ' 

' !dam mahopanishadam caturvcdasamanvitam ' 
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He who sees through the eyes of the vcdas and the pancaratras, 
he truly sees. This pancaratra is the greatest of the Upanishads 
on a par with the vedas. 

Thus for this age long double controversy whether 

i. The Agamas are vedic or unvedic 

ii .  Idolatry - image worship is vedic or unvedic. 

It has been customary morality, custom a! y orthodoxy and 
cust0mary respectability to refer everything to the vedas and if 
anything is found to be in confonnity to the vedas it is accepted 
as desirable and orthodox. If anything is in non-confom1ity it is 
rejected as undesirable, transgressive and therefore unorthodox 
and unacceptable. The vet\as have been the touch stone or indian 
philosophy, religion, culture and even uptightness and dignity. 
The vedas arc once again considered to be the sweet milk of 
Aryan culture and the cream of Aryan thought. Nay, the vedas 
arc taken to be just Revealed Truths and not even God is taken to 
be their author (Apamusheyatva) so much so there is that etemal 
and irresolvable controversy' as to how the one and the only 
Omniscient God or Brahman could be jux.taposed with the 
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Vedas. Jf  God and the vcdas could both be eternal knocking 
against each other, it looks clumsy. Therefore some of the more 
sophisticated thinkers have . yielded to the viewpoint that God 
could be the author of the vedas or atleast its editor for mankind. 

The simple argument of U1e pancaratrins is,  just as God gave 
the world the vcdas, the same God gave the world the Agamas 
also for the benefit of mankind. Might be the Agamas strike a 
different note of worship not described in the vcdas, but yet 
definitely suggested and referred to in the vcdas. Idolatry, temple 
wo rship, mother worship (worship of Lakshmi, Sarasvati and 
Parvali in her various forms such as Sakti, Kali, Durga, Tara, 
Tarini and other Goddesses), the concepts of B hakti and Prapatti, 
might not have been advocated largely in th<; vcdas and dealt 
with in dct�ul. These arc the special subjects ol the Agamas and 
Tantras. Anyway the point at issue is that pancaratra agama 
cannot be openly inveighed against, merely because some of its 
precepts and practices arc not brought to a focus in the vedas, 
amplifJCd and expatiated upon by the vcdas. Yet they arc not 
ignored in the vcdas let alone being repudiated. They arc rcfctrcd 
to and that is why it is invatiably pointed out with justif1cation 
by all the Acharyas, that the Pancaratra cults arc touched upon 
and endorsed by the vcdas. Equally appropriately it i s  pointed 
out that God Narayana who gave the vedas to the world also 
gave the pancaratra to Narada and a few chosen sages for the 
benefit of mankind and for a special purpose of seeking 
liberation by an easier means. Worship of images, practising 
bhakti and prapatti, these are the forte of the Pancaratra and 
these the pancaratrins say in no way clash with the vedic 
injunctions. If at all any discrepancies arc found God is  only i s  
responsible and not the followers o f  God's enunciations. Even i f  
the tenets of the Pancaratra are found superior i n  some respects 
to those of the vedas, God once again gets the credit. Why 
should the pancaratrins be assailed or reproached as avaidic and 
accursed we cannot understand. The Bhagavatas cannot be held 
responsible for the susceptibilities of the sensible adorers of the 
vedas. That is why it has been insisted u'pon by all the great 



The Pancoralra 45 

sages and saints that Nigamas and Agamas should both be 
appteciated as God's revelations to man. That the worship of 
images was long anterior to the age of the B hagavadgita, the 
Bhagavata and the Ramayana in their earliest forms i s  now 
considered as very probable in  spite of what westem scholars 
may say to the contrary. 

It is again true that no clear reference to such matters is 

found in the Bhagavadgita although the verse VII /21 Grta says : 

" Yo yo yam yam tanum bhaktah sraddhayarchitum 
icchati ' 

"Tasya tasyachalam shraddham tam eva vidadhamyaham" 

This verse has to be considered as referring not metely to 
faith and worship of Ram a, Krishna etc., ttie avataras but also to 
various Bimbas and Pratimas established throughout the land of 
Aryavmtha. 

The references to CHAITY AS and Ayatanas in the 
Ramayana and the Mahabharata in vatious places clearly 
indicate the worship of images established in !.hose times. 

The general rule in PANINI-IV-3-95 prescribing certain 
terminations where Bhakti or devotion is meant, has an 
exception when the object of worship is Vasudeva or Arjuna­
IV -3 -95 in which case another tetmination is prescribed. This 
sutra has been considered as referring to the worship of images 
of Vasudeva and Arjuna though this is  not absolutely necessary 
as the context shows worship of vmious things and persons in 
the fmm of mere mental devotion. 

So also the preceding quotation from Gita may be consll ued 
as referring not to images but to the usual sacrificial worship. 

Similarly Gila Verse · XVII . 4 

' Yajante Sattvika dcvm1yaksharashamsi rajasah ' 

' Prctan Bhutaganamscanyc yajantc tamasa janah ' 

is one of doubtful application to images i f  strictly construed. 
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But in all other verses it is possible that there is an 
underlying reference to image worship. - Anyway we arc not 
justified in assuming negatively that the method of image 
worship was unknown in the days of the Gita or the 
Mahabharata. 

Of course it is strongly assCitcd by the opponents of the 
Pancaratra, 

That the Bhagavatas were the Sudras or degraded brahmins 

Thut the Pancaratra worship was unvedic, 

That the sattvatas disregarded the vedic samskaras and 
substituted others in their places. 

That the doctrine of the birth of the Jeevas and the mind 
from the Jivas namely the concepts of Samkarshana and 
Aniruddha are opposed utterly to  vedantic-ptecepts. 

And so on and so forth. 

Even Sankaracharya while accepting the Bhagavata 
doctrine as to the four Vyuhas and incidentally Vasudeva 
being the Supreme soul, considers that there are objectionable 
doctrines in the Pancaratra and he says Badarayana wished to 
refute them. 

However Yamunacharya has conclusively argued out that 
the Pancaratras arc out and out Vaidic and that they do not 
trespass any of the limits prescribed by the vedas. 
Ramanujacharya tukes up the lead given to him by hi� gu. u 
Yamuna, puts an altogether different construction to U1e Bruhma 
Sutras differing from Shankara and proves with unassailable 
logic and convincing evidences both from the Srutis and the 
Pura.nas that the Pancaratra agama is unopposed to the doctrines 
of Vedanta. Ramanuja comes to the inevitable conclusion that 
the Pancaratra agama is entirely approved by Badarayana as the 
latter is Vyasa himself und cannot therefore be taken t<' 
contradict himself and his own statements in the Mahabharata. 
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Unfortunately the arguments of Yamuna, Ramanuja and 
Dcshika were not conceived of even by the Dravida 
Bhashyakaras anterior to Shankara and it was sometimes even 
reluctantly admitted before the time of Shankara that Pancaratra 
as a Tantra Sastra contained some unvedic precepts. 

However this might have been it has been established by 
later Vaishnava Acharyas that the Pancaratra is  entirely 
orthodox, sound and consistent with the vedas or atleast equally 
as authoritative and that the author of the Brahmasutras really 
meant to approve of this system though Badarayana resented the 
Pasupata and other allied Tantras. 

That the tenets and practices of the Pancaratra are approved 
by t11e vcdas and admitted by the smritis and puranas is  now well 
established, thanks primarily to the logic and logistics of 
argument as primarily employed by Yamunacharya in his 
Agamapramanya and subsequentl y followed by 
Ramanujacharya and Desika. 

By the testimony o f  the srutis, puranas and the Pancaratra 
samhitas themselves we can safely conclude without any 
hesitation that the tenets of pancaratra were first pronounced by 
Narayana Himself to the beseeching saints. However much we 
may scruumsc the philosophy and the practices of the 
pancaratra we cannot find even a streak of self-contradiction in 
its philosophy nor can we detect any detestable, unwanted or 
displeasing practices in its religion. Rather we can observe very 
pleasing and enlightened methods of approach to Ood­
rcalisation as also salient and courteous features of self­
realisation in society, in the comity and fraternity of mankind. It 
is the philosophy of having faith and trust in one All N\erciful 
Almighty in seeing God in man and in all His creations, in 
worshipping God, adoring Him, loving Him by first knowing all 
His great gunas, in suJTendcring to Him absolutely and thereby 
elevating onesel f to Divinity and finally i n  endeavouring to 
reach His Fternal Abode once for all by passing the ever 
I'Cvolving cydc of births and deaths. 



THE LANDMARKS OF PANCARATRA 
·. ITS LITERATURE 

VARIED ARE the interpretations and meanings given to the 
term Pancaratra. Each interpretation emphasises a particular 
aspect and therefore all the interp1·etations taken together help us 
in getting a synoptic and a synergetic view of it. 

One of the Samhitas says that it is called pancaratra because 
it consists of five lectures delivered by God Narayana to five 
deities, Ananta, Garuda, Visvaksena, Brahma and Rudra 
respectively during five nights (Pancaratra). 

Another Samhita indicates that i t  is  called pancaratra 
because by it five other systems of thought namely Samkhya, 
Yoga, Pasupata, Bouddha and Arhata (Jaina) are obscured, that 
is, made nights (darkened - Ratriyante). 

' Pancetarani sastrani ratriyante mahantyapi ' 
' Tatsannidhau samakhyasau tena Joke pravartate ' 

In Padma samhita it is specifically stated as follows : 

' Slunkhya yoga - vaiseshika -nyaya - mimamsakhyani ' 
' 

' Panca itarani sastrani yatra ratriyante ( adrisyani 
bhavanti ) iti ya vyutpattih pancaratra sabdasya ' -

By the inculcation of the doctrines and practices of the 
pancaratra cult the other systems and disciplines as those of 
Samkhya, �oga, vaiseshika, nyaya and purvamimamsa are 
darkened, dulled, and screened out. 

A third derivation for the meaning of the term pancaratra is  
given, giving the connotation of ' knowledge' to the term 'Ratra'. 
Ratra i s  said to mean knowledge and the system of Pancaratra is  
said to delineate five kinds of knowledge as follows : 
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1. Tuttva 
2. Mukti 

3. Bhakti 
4. Yoga 
5. Vlshaya 

Truth. 
Liberation. 
Devotion. 
Concentration. 
Material things. 
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This derivative meaning for the term 'Ratra' is given in 
Narada Pancaratra as follows : 

"Ratram ca jnana vacanam Jnanam Pancavidham 
srnrutam " 

" Tcnedam ·panca ratram hi pravadanti manishinah " 
" Panca vldhanl ratrani jnanani " 

Ratri Joana is five-fold. 

' Ratram athava ratriti sabdasya jnanarthamcva 

upakalpyate' 

Still anoth�r interpretation very close to the previous one is 
that Pancaratra means 'Destroyer of Ignorance' -

' Ratriva jnanamityuktam panceli ajnananasakam' -

In Vishnu samhita the above interpretation is very clearly 
stated : 

' Ratrayo gocarah pancasabdadi vishayaunikah ' 

' Mahabhutatmaka ratra pancaratramidam tatah ' 

' Avapyatu paramtejo yatritah pancaratrayah' 

' Nasyanti Pancaratram tat sarva ajnana vinasakam ' 

There is another very significant interpretation given as to 
why this sastra is called .Pancaratra. It is called Pancaratra 
Agama as it is just an illustration of the five forms of Narayana 
the Supreme namely : 

1. PARA 4. HARDA 

2. VYUHA 5. ARCA. 

3. VIBHAVA 
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In Satapatha B rahmana it is stated : 

' Purusho ha Narayano akamayat ' -

Both in Purusha sukta and Narayanopanishad it is expressed 
that Narayan, the Supreme God Himself desired to be 
worshipped in HIS five forms namely Para, Vyuha, Vibhava, ' 
Antaryaiili and Area. 

' Narayana svaruparneva nirupayatiti svatmanaiva lena 
avirbhavitanam Para-Vyuha-Vi bhava-Antaryami-Arcakbyanam 
pancanam murtinam svarupa nirupakaram ,Bhagavaccha­
strakhya pancaratra sastr.am sa eva pranitavan iti ' ---

According to the contentions of the Satapatha B rahmana, 
ultimately Isvara, God Himself is the author of the Pancaratra as 
God Narayana Himself is Yajnarupadhara and Satrapurusha. 

' Sathapatha Brahmanokta ritya sa eva yajna-rupa dharah 
pancaratra Satra-purushah svayam sampadyata iti ' -

In Ahirbudhnya Samhita· also it  is stated (38-39) -

" Yajnarupadharam devam yajatc svatmanaiva yah " 

" Tena sarve kruta yajna bhavanti ha mahatmana " 

In the same Ahirbudhnya samhita it is further stated - (22-62, 
63). 

' Sadagamayat tasmat kcvala divyasasanat ' 
' Nhmame saramuddhritya svayam Vishnurasamkult�m ' .  
' Tatpara Vyuha Vibhava Svabhavadi nirupanam ' 

' Pancaratrahvayam tantra mokshaika phalalakshan.nn 

Pancaratra tantra i s  characterised by th.c easy way to j\'!oksha, 
liberation. 

In Isvara Samhita (31) it is stated : 

' Pancayudhamsaste panca Sandilya Scanpagayanah' 

' Maunjyayanah Kausikasca Bharadvajasca yoginah' 

' Pancapi prithagekaikan1 diva ratram jagatprabhuh' 
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' Adhyapayamasa yatah tarnstan munipungavan'
\;;:> ·�,, . .·· ,</ . ' ' 

' Sastram sarvajanairloke Pancaratramitiryate ' '-�!.. , . ..r 
' Pancayudhanam amsatvena pariganyamanebhyah panca� 

bhyah Sandilyadi munipungavebhyah pancabhi ahoratraih 
paramcna pumsananvasya pragdhyapitatvat " Pancaratram " iti 
namna sarvatra sastramidam prathitam iti ' � 

It is called Pancaratra because it was studied by Sandilya 
and other great Maharshis whose origin could be traced to the 

'panca tattvas representing the five weapons of the I.;ord. 

Another view is that it is called Pancaratra because it details 
l ive times worship a day. In Jayakhya Samhita ( 1 1 ·14,16 ) 
Pancaratra is called PANCA KALA SASTRA. 

'Pancakarma anushtana, pancakala nirdesanena pancaratra 
iti samgya' 

It is called Pancaratra as it gives a detailed description of the 
prescribed rituals and worship five times a day (Pancakala 
Anushtana and Pancakala Nirdesana). 

'Vividha nimittani vividha Bhagavatkainkaryani 
Anurudhyaiva dinamekam pancadha vibhaktam' 
The day is divided into five parts for purposes of worship. 
"Ekasyaivahi kalasya Vasaviyasya Narada 
Aprabhatnnisantam vai pancadha parikalpana" 
"Prithak karmavasat karya na kala bhavat smrutah" 
" Pancapi �asaviya vibhaga\lkaleshu tcshu" 

"Vaidhatvena praptah pancadharma va- Pancaratra sabdasya 
Abhigamanam , Upadanam, ljya, Svadhyayah, Yogah iti 
pancanam Bhagavatkainkarya rupanam karmanam pratyaham 
anushthanartham pratiniyatah pancakalah sastresmin yatah santi 
samvibhaktah tatha idam nameti" -

The Pancaratra stipulates five periods of the day which are 
respectively called: 
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i .  Abhigarnana - This is rnoming worship after the daily 
puriJication ceremonies and extends to six nadikas from sunrise, 
i.e., The first Jifth part of the day. 

i i .  Upadana - The Upadana 1s  tile acquisition of the daily 
needs of worship and is assigned to Uw second period. 

iii. Ijya - This is the pnncipal worship of the day .l!ltl is 
done at mid-day or the third port1on. 

i v. Svadhyaya - The rest of the day after meals is to be 
devoted to Svadhyaya - Study of the Puranas, the Vedanta or 
other treatises teaching Salvauon to the Yaishnavites. 

v. Yoga - The period of Yoga IS after night meals and 
before sleep when quiet meditation on God is enjoined. In fact 
Pancaratra is called the Sastra of the Pancakala - Parayanah. It is 
the Sastra of the Bhagavatas who arc incidentally called 
Pancakala Parayanah. 

Desika says : 

'Pancakalavyavasthityai Venkatesa Yipascita' 
'Sn pancaratra siddhanta vyavaslheyam samarlhita' 

In fact Venkatanath refers to Pancaratra in the following 
tCiffiS : 

' Viditanigama simna Venkateshena tattadbahusamaya 
samaksham baddha jaitradhvajena' 
' Pratipadamaradhanam pushyatam satt vatanam' 
' Parishadi Vihitcyam Pancakalasya Raksha' 

Finally we may say the science of Pancaratra is so called 
because just as it underlines the Pancakala worship it also 
emphasises the Panea-samskara that is a must for all the 
Srivaishnavas . The five Samskaras are the following : 

i. The Tapa 
ii .  The Pundra 
iii. The Nama 
iv. The Mantra 
v. · The Yoga or daily worship. 
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Vedanta Dcsika says in his SaccaritiU Raksha that these 
Samskaras were commended and recognised even in vedic times 
and that they nrc not mere innovations of the Pancaratrins. The 
signi I icancc of the Pancasamskaras as also of the Pancakala 
worship will be discussed later. It is enough if I point out at this 
stage, that uniform practices such as prescription of TAPAS ­
branding the shoulders with the marks of Vtshnu 's Chakra and 
Sankha, Discus and Conch, the wearing of the Urdhva pundra, 
vertical marks pmticularly on the forehead and also on some 
other parts of the body, initiation into the secrets of 
Srivaishnava Mantras such as Dvadasakshara, Ashtakshara, 
Hayagrivamantra etc., and regulation of Vaishnava's l ife and 
daily routine primmily created an esprit de corps - particulmly at 
a time when general practices were loose and unreligious. It 
must be remembered however that the Panca samskaras were 
not mere patent symbols invented to bring about an esprit de 
crops. They do have essentially h1gh philosophical and spiritual 
significance. In fact reference to Pancasamskara is made in the 
Bhishma Paiva of the Mahabharata ( Chap. 66) -

' Brahmanaih Kshatriyaih Vai Shvshyaih Sudraisca Kmta­
lakshanaih ' 
' Arcaniyasca sevyasca nilyayuktaih svak:umasu ' 
' Dvaparasya yugasyante ad au Kali yugasya ca ' 
' Satvatam vidhimasthaya gatih Samkarshanena yah ' 

The very elaborate Vriddha harita smriti contains a full 
exposition of the Srivaishnavasamskaras. VaJious Srivaishnava 
practices arc also m entioned in the Saccaritra Raksha of Sri 
Vedanta Desika. 

The Pancaratra Agama is based on the firm conviction that 
the ultimate Reality is in the one and the only God namely 
Vishnu who is invariably associated with Lakshmi and hence 
always called ' Srimannarayana ' - His pe1mancnt and exclusive 
residence is Vaikuntha. His consorts arc said to be Sri, Bhumi 
and Nila. His ctcmally existing companions arc the ' Nitya Suris ' 
such as Anantha, Garuda and Vishvakscna. This Narayana 
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appears in His Four Vyuhas and twelve other subsidiary fonns, 
in all sixteen. His ornaments and weapons are all specified and 
typed. They are also conceived by his attendant Nityas. They arc 
his body-guards. It is recognised in the Pancaratra Samhitas that 
the consons, ornaments and weapons, as also his attendant 
Nityas that form Hts body-guards are none other than 
representatives of the various tattvas - very prominent and 
effective in their roles. 

The very forms of Vishnu as conceived and detailed in the 
Pancaratra Agamas may not have been actually worshipped in 
the temples of India. Aniruddha and Pradyumna as such arc not 
actually worshipped. Vasudeva may not be the actual name of 
the deity worshipped . As Ktishna, an incarnation He is mostly 
worshipped. Similarly Samkarshana is not veritably worshipped 
by that name. Samkarshana as Balarama the brother of Krishna 
incarnation is worshipped only in Purl and a few other temples 
such as near Udipi. (Of course Balarama docs not actually 
represent the second Vyuha ). The Vyuha worship as such might 
not have been i n  vogue In temples. Even now we don't come 
across them normally in any temple worship. Yet we came 
across innumerable Vaislmava shrines with idols representing 
the various incarnations of Vishnu. The images of the consorts of 
Vishnu such as Sri, Bhumi and Nila and also of the Nitya 
attendants of Vishnu such as Ananta, Garuda and Vishvaksena 
arc to be found in almost all the temples of Vishnu. There is no 
temple without the idol of Vinayaka while the images of 
Hanuman are found all over the land. Of late Srivaishnava 
shrines with Pancaratra traditions have the images of A! wars and 
Acharyas &!so. The Pancaratra Agama has very much influenced 
the Visishtadvaita philosophy and the Vaishnava tradition. In 
fact it forms the hard core of Srivaishnavism. It is the Pancaratra 
concepts of Avatara, of Para, Vyuha, Vibhava, Harda and Area 
forms, of worship of God in man in terms of Antaryamitva and 
of images of God in temples that form a dominant part of the 
c_ultural heritage of  India. Even Kalidasa, an ardent 
Srivaishnavite refers to tl)e Pancaratra doctrines in Raghuvamsa 
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Cnnto X verses 8-32. Idolatry and temple worship are the forte of the Pancaratra agamas. Incidentally thqy arc the cynosure of 
the Pancarntras also. The greatest of men, the Saints and 

_ partlcttl�rly the Alwars have rejoiced and revelled in the wm,hip ?[ God m Arcavatats - in the form of installed and consecrated 
tmages in various temples. These AI wars in particular have 
never viewed the worship of images as of an inferior discipline 
meant only for the ' Aprabuddhas ', the unawakened or the 
unenlightened - says Desika in his ' Varadaraja Pancasat ' - 17. 

' Vishvatishayi sukharupa yadatmakastvat)1 ' 
' Vyaktim karisha kathayanti tadatmikante ' 
' Ycnadhirohati matistvadupasakanam, ' 
'Sakim tvameva tavavcti vitarka dolam'. 

The idol, the image of the deity may be made of stone, metal 
wood or even mortar - But the material component of the image 
is  not bare Praknti or ordinary matter. It is satd to obtain 
'Suddhasattva' character after consecration by the invhible 
cl'fcct of installation, Pratishta ceremony and also by the 
presence of the deity" in it. 

The Gita verse also points to the same effect: 

' Ajopi sannavyayatma bhutanam Isvaropt san ' 
' Prakritam svam adhishtaya sambhavami at1namayaya '. 

The material of a consecrated and installed image is not ordinary 
matter constituted by Sattva, Rajas and Tamas, but superior or 
pure matter called suddhasattva, sattva matter or ethereal matter. 

Both tltc Pancaratra and Vaikhanasa sinillar to the Salva and 
other agamas are founded on the finn Bindu religious belief that 
the Deity enters or appropriates the duly consecrated image. It 
is the spiritual presence in the image, not the image itself that is 
the object of worship though the material of the image according 
to the accepted theory as averred to abov.e is transported into 
Suddhasattva or unalloyyd pure matter by the prescri?ed 
ceremonies of consecration. Hence temple construction, 
consecration and installation of images, temple rituals and 
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'utsavas ' are very important topics under the ' Kriyapada ' of the 
Agamas. 

The Alwars in particular extol idolatry and temple worship 
for the simple reason that God's presence is brought into the idol 
consecrated and the temple is made the abode of God, the 
heaven on earth as i t  contains within itself the living presence of 
the Holy as conceived in terms of His avatara or descent or in 
terms of His choice revelation to the seers and sages. This 
fecilitates Prapatti, absolute surrender to the will of God. It 
helps face-to-face surrender to the Almighty in the form and 
person of the idol installed. God can no Jnngcr keep Himself out 
of sight from man, can no longer hide l fimself in His ivory 
tower of a Paramapada. He is brought to the public forum and is 
made easily accessible to any petitioner. But for this concept of 
'Arcavatara ', the presence of the Holy in the image consecrated, 
the SJivaishnava concept of Prapatti, Sharanagati, as the surest 
means to Salvation could not have had an extensive circulation , 
nor could it have the most popular appeal, absolute validity or 
universal leverage. The concept of Prapat�i is not indigenous or 
peculiar to Pancaratra only. In Svetasvatara Upanishad VI - 18 , 

' Yo brahmanam vidadhati purvam, 
Yo Vaivedamsca pral1inoti tasmai. . 
Tam ha devam atma-buddhi-prakasam mumukshur vai 

Saranam aham prapadye ' -

The crowning verse of the Gita strikes the same note: 

• Sarvadharman Parityajya m amekam saranam Vraja 
Aham tvam sarva papebhyo moksha ishyami rna 

sucah'. 

This Sharanagatl, Pancaratra has wonderfully elaborated by 
elevating Lakshmi the consort of God as the mediator 
PUR USHAKARA - a necessary expedient or catalytic agent to 
reconcile the strict justice of god with the aspirations for release 
by the sinner. God's Nigraha - desire for meeting out deserved 
punishment i s  tempered by Lakshmi's mercy, modified or 
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neutralised by the intercession of Lakshmi who is tilled 
Nityamajnata-nigraha- who never knows what it is to punish -
who is all mercy, tenderness and forgiveness, the mother par 
excellence. As Desika says : 

'Asti kanmarha phaladepatyam krutadvayam sri yah ' 
Nigrahadvanam kale sandhukshanamanugrahe ' -

The nature and attributes of goddess Lakshmi and her place 
in the work of Almighty are described fully in the Pancaratra and 
also in Vishnupurana. 

lndra praises Lakshmi in Vishnupurana (1 -9-1 10) 

' Yajna Vidya mahavidya guhyavidya ca shobane ' 
Atma Vidya ca devi tvam vimukti phala dayani ' . 
Again in - 1-9-1 16, 

' Tv am mata sarvalokanam devadevo harih pita ' 
Tvayyai tadvishnu na chamva jagavyaptam 
caracaram ' Also in - 1 -9-144, 

' Raghavatve bhavatsita Rukmini Krishnajanmani ' 
Manyesh!J cavatareshu Vishnoreshanapayini ' 

Desika quotes further from the vedic Suktas which go by the 
names of Srisukta, Sraddhasukta, Medhasukta and Aditisukta, 
from Upanishads like the Taittiriya and also from the Pancaratra 
Samhitas such as Hiranyagarbha, Kashyapa, Manakana, 
Dhanada as authorities for the Hindu theory of Mediation by 
Goddess Lukshmi on behalf of the individual soul. This mediator 
for us like the son of God for the Christians, is part and parcel of 
God Himself - But unlike Jesus Christ, she does not mediate 
once for all humanity, not does the suffer herself on behalf of 
humanity as in the Christian Crucifixion. Goddess Lakshmi can 
be invoked by any individual at any time whenever he reaches 
the state of mind that leads him to make Self-surrender to God. 
Lakshmi is like all merciful mother to man who can be appealed 
to whenever he is in distress. Lakshmi prapattl is Invariably a 
necessary prelude to Bhagavat prapattl. This all merciful concept 
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has been elaborated by all the Acharyas from Yamunucharya 
downwards. It is one of the m ost salient features of the 
Pancaratra, so much so in every temple, the devotee has to first 
offer his obeisance to Laksmi and then only' visit the sanctum 
sanctorum of the Lord, the presiding deity. It is with the 
blessings and grace of the mother so to say he has to seck the 
father. That is the meaningful convention adopted by every 
Srivaishnava . 

We observe that the Pancaratra and the Bhagavata school 
have successfully substituted genuine mental worship for the 
elaborate sacrificial worship enunciated in the Karma khanda of 
the Vedas. Without outright decrying actually the efficiency of 
sacrifices, the Pancaratra has acclaimed the superior efficiency 
of Dhyana, contemplation of God's fonns and name, and God's 
attributes. This attitude was mooted even by the Upanishads and 
the Gita. For instance the Chandogya Upanishad - III - 16-17. 
After explaining how long life may be attained by construing the 
period of man's life as the morning, the mid-day and 'the third 
Savana or sacrifices, and meditating on the identity of the Vusus, 
Rudras and Aditya, the deities of the sacrifices with the pranns or 
life principles in the various stages, the Upanishad proceeds'to 
�tate : 

' Sa yadasisishati yat pipasati, 
Yan na ramatc, ta asya dikshah ' 

' Atha yad asnati, yat pi bali, yad ramate tad 
upasadair eti ' 

' Atha yadd hasati yaj jakshati, yau maithunam 
carat!, stutasastrair eva tad eti ' 

' Atha yat tapo danam atjavam ahlmsa satya­
vacanam iti ' ta asya dakshinah '. 

How man's life is itself a sacrifice and how a sacrifice can 
· be performed without any ceremonial and i n  spirit only by the 
hermits is emphasised and outlined in the above lines. This type 
of a symbolic spiritualisation of m aterial precepts is a common 
feature of many Upanishads. In this Upanishad Ghora Angirasa 



The Landmarks of Pancaratra 5 9  

is the preceptor and Krishna Dcvakiputra is the pupil who 
became t hirslless - Apipasa - after receiving the instructions 
(whether it is Krishna of the Gita is immaterial). However i t  
clearly indicates the change over to mental and heart worship 
instead of the endless ceremonialism. 

The Bhagavadgita also embodies U1e same idea in Canto IV, 
verse 33 -

' Sreyan dravyamayat yajnat jnanayajnah Parantapa ' 
'Sarvam Kannakhilam partha jnane parisamapyatc ' 

Mr. Partha, Jnunayajna in the form of knowledge .111d 
meditation is far superior to sacrifices perfonned with material 
things. All deeds without exception culminate in knowledge. 

Thus a transfonnation was being brought about in the 
attitudes and doings of even the orthodox adherents of the Vedas 
Karmaphala sanyasa, Kannayoga, Anasaktiyoga was being 
indirectly underlined (Gita : XVIII - 46) and encouraged also. 

'Yatah pravrittirbhutanam, 
Yena sarvamidam tatum, 
Svakannana tamabhyarcya ' . 
Siddhim vindati manavah'. 

By worshipping God, Him alone who is the source of all 
activities of all beings and who pervades everything in the 
Universe, man attains perfection through the fulfilment of his 
duties. What the Upanishads and the Gita aimed at, the 
Pancaratra has completely achieved in substituting mental 
worship through ordinary hannless symbolic ways of worship 
the elaborate sacrificial cults. ceremonials and arduous rituals of 
the Brahmana portion of the Vedas. E ven the import and 
significance of the vedic rituals is streamlined to such an extent 
that the barter deal between Gods and men is completely 
removed, the unity of a Supreme Godhead, an all-merciful 
Father is restored and ample scope for worshipful meditation and 
sincere devotion is provided. The mercenary motive of the vedic 
rituals is completely removed the laborious sacrificial 
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transactions are outright struckoff as cognisable offences so to 
say and surrender to the Will of God is upheld. God is  made 
acc<'-lsible to man thiough love and devotion. Without in any 
way affecting the susceptibilities of the champions of the vedic 
saclifices and rituals,  a smooth change-over is made possible by 
the Pancaratra in replacing sacrificial ceremonials by temple 
rituals and Karma by Joana and Bhakti. 

The Pancayajna, Mah ayaJna as i t  i� called by the 
Pancaratrins has completely displaced the vedic yajnas and their 
all-absorbing activities. In the concept of Pancayajna we have 
the worship of live so to say, of Gods, Pitris, beings in general, 
men in our midst and lastly the Rishis. It is the duty of man to 
ex press every time he satisfies his  inner craving for food, his 
gratitude to God and His agents; i t  i s  his duty to be kind to 
animals and hospitable to fellow men. To maik the fact of his 
being an intellectual and moral being it  is compulsory that daily 
he should devote some time to the study of the thoughts of GICat 
men. The same idea is furthct emphasised in the five-fold duties 
inculcated i n  the Pancakala idea - every one of the daily duties o f  
m a n  being done with the thought o f  G o d  and as a Divine 
m ission. Thereby there can be no scope at all for any evil  
thoughts even, let alone vicious deeds. Special contemplation on 
God is also conceived duling nights as an item of yoga. This i s  
quite i n  consonance with the Gita idea as expressed in the verse : 
lX-27 

' Yatkaroshi yadasnasi 
'Y�juhoshi dadasi yat ' 

' Yat tapasyasi Kauntcya 
Tat kurushva madarpanam ' . 

The institution of ' Ekantya ' and ' Pancakala Anushtana ' is 
peculiar to Pancaratra. It �pholds the glory of faith and absolute 
trust in God. 

The concept of PARAMEKANTYA 'as emphasised in the 
Pancaratra is sublime indeed. The concept of Paramckantya as 
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expounded in  the Pancaratras reiterates the message of the Gila 
namely Nishkama Karma and denouncing all worldly fruits. 
(Gita - 2-47, 1 8-65). The Paramekantyu ideal insists on the 
abandonment of all Yratas and worship of all the minor deities. 
It is absolute faith and trust in one and only Supreme God as 
pronounced in the well-known Sruti: 

' Ekam sadvipra bahudha vadanti ' 
Manu also refers to the sam�> tdea: 12 - 1 1 23. 

' Etameke Vadanti Agnim Manum anye Prajapatim ' 
' Indramckc Pare Pranam apare Brahmasasvatam ' 

The only ambition of the Paramekantin is salvation, reaching 
God's presence once for all. 

Thus while being completely Vaidic, the Pancaratra agama 
has emphasised the worship of God us Narayana and has 
embellished the act or worship with the silver lining of trust, 
faith and surrender. It has made worship easier and simpler. It 
has inculcated the spirit of self-surrender to the will of God and 
thereby extolled Nishkamakanna, duty for duty's sake, in fact, 
every act for God's sake. In the l?roccss i t  has removed al l  the 
barbed • fringes of vedic rituals and sacrifices such as caste 
distinctions, animal sacrifices, elaborate rituals and also the 
sligma of mercenary motives in the acts of worship. Above all i t  
has made worship of  God individualistic and personal. Everyone 
has his own freedom to seck God. He has direct access and is i n  
need o f  n o  pctmit. Mote than the ' Area ' concept, the Baghavata 
concept of Antaryamitvu has given added glory to the Pancaratra 
tenets. God is in man and in fact in everyone o f  His Creations. 
More than the worship of the Bhagavat, God Himsel f, the 
worship or the de' I otecs of God, the Bhagavatas is the most 
pleasing to God l l 11nself. That i s  why the Pancaratra tantra is 
referred to in the Narayaniya or the Mahabharata as the 
'Mahopanishad'. As the Itihasa goes, Narada recited this 
M ahopanishad in the Badariashrama for the first time. This 
Pancaratra constituting the essence of the fou r  vedas, the yoga 
and the samkhya systems was first silng by God Narayarw 
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Himself to Narada : In Shant! Parva, Chapt. 1,359 it is stated that 
Narayana Himself pronounced it to Narada. 

' Pancaratrasya kristnasya Vakta Narayanah svayam ' 

Prof . Jacobi says ' that the ancient Bhagavata cult dates from a 
period long anterior to the rise of Jainism in the 8th century B.C., 
He thinks that the Ajivakas referred to in the earlier Jaina and 
Buddhist works must have been Bhagavatas of the Vaishnavite 
school. Whatever this may be, that Pancaratra is an ancient 
school and that the tenets of the Pancaratra have affected deeply 
the beliefs, habits and thought of a large class of people i n  early 
times, nobody can gainsay. The Narayaniya of the Mahabharata 
is itself a testimony : 

In Chapt. 353 - It is said 

' Idham satasahasradhi bharatakhyana vistarat ' 
' Amathyamathimanthanam jnanodadhi manuttamam ' 
' Navanitam yatha dadhno malayachandanam yatha ' 
' Aranyakamca vedcbhyah oshadibhyo amtitam yatha '-

The N arayaniya of the Shantiparva in which these texts 
occur is a story of Narada's exploitation in the ' Sveta dvipa' -
(the white - island), the abode of Narayana where all the 
residents were said to be Ekantins - the worshippers of Vishnu 
only. As the Itihasa goes Narada for a glimpse of Bhagavan 
Narayana Himself. Narayana ts then said to have instructed him 
in the truths of His own nature - His four-fold forms of 
Vasudeva, Samkarshana, Pradyumna and Anirudctha and finally 
taught him the extensive Pancaratra agama. 

Modem scholars are of the opinion that there are three 
streams of worship that have culminated i n  modern 
Srivaishnavism namely : 

i. The ancient vedic worship of Narayana or Vishnu, 
ii. The worship of Vasudeva and the four Vyuhas taught 

i n  the Pancaratra samhitas proper, 
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i i i .  The so called Krishna cult - deification and identification 
of Krishna the cow-herd king with Vasudeva and Narayana of 
the two previous cults. (Krishna is c2'1sidcred to be an Avatara 
of V ishnu). 

Of course there are a few suktas referring to Vishnu as a 
Rigvedic God: , 

Pancaratra or B hagavata system is  also called Sattvata 
system - I.e. connected with the family of Sattvata of which Sri 
Krishna is supposed to be a descendent. This means that the 
Pancaratra system was prior to Krishna's times and antooor to 
the time of Krishna himself. Further it also means that 
S amkarsharia one of the Vyuhas could not have been derived 
from the name of Balarama, Krishna's brother. 

Curiously there is no direct reference in the B hagavadgita to 
the Pancaratra or the Bhagavata cult. The· name of Vasudeva is 
referred to only once in 1he passage of the Gita namely -
' Vusudevah sarvamiti samahatma sudurlabhah' VII-19. This 
clearly refers to the speaker himself as supreme being and 
V asudeva as is obvious from the other passage - Vrishninam 
Vasudevosmi ' - X-37. - This makes no reference to Vasudeva 
of the Pancaratra system. Prof. T.Rajagopalachari wtites -

" There is no foundation it seems to me for the suggestion of 
scholars that the Bhagavadgita is especially a Pancaratra text 
book or that the writer was a Pancaratrin bent on extolling Sri 
Krishna as identical with Vasudeva of the Pancaratra. At the 
sume time it would be rash to suppose that the B hagavata 
doctrines were unknown to the author of the B hagavadgita or 
that they originated later than the date of the composition of this 
work. There seems to be a studied attempt in the Bhagavadgita 
to represent no sharp contrast of views in the matter of worship 
o f  deities other than Sri Krishna himself. There is  only a general 
condemnation of the worship of  inferior deities as being futile. 
The Samkhya and yoga doctrines are presented as each 
commendable 

'
by itself though the attempt to bring them into line 
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with the teaching of the Gita is successfully made in the earlier 
chapters. The only conclusion we can safely draw l� that the 
Pancaratra system is of earlier date than the Mahabharata and the 
Bhagavadgila whether the works arc regarded as 
contemporaneous or as of different dates". 

Pancaratra has done the greatest service to Hinduism. It has 
strongly reacted against the 'polytheism and speculative 
Pantheism of the vedas. It has emphasised monotheism in the 
fonn and person of a supreme deity namely Narayana as the 
ultimate Reality. More than being the Creator of the Universe He 
has bee"n characterised as a father with abundant mercy and 
grace. Pancaratra has not only divested the Vedas of 
innumerable Gods, i t  has provided an effective check against the 
enormous proliferations of the vedic rituals. It has given a 
mcnningful symbolic significance to the vedic rituals and has 
actually made them not only elegant but also charming arid easy 
with a soul-stirring appeal. It is because of the impact of the 
Pancaratras on the vedas, that the Bhakti sutras of Narada and 
Sandilya have been made possible. The Pancaratra agama 
picked up the concepts of Bhakti in the Vedas, enlarged them 
and made them the universal means of worshipping a 
monotheistic God. The Pancaratra tantra gave its votaries a God 
who could be loved and adored. While Buddhism decried the 
vedic Gods and impeached the vedic sacrifices, It went the way 
of atheism. Even after dethroning the vedic Gods and levelling 
up the castes Buddhism could not continue to hold the masses i n  
leash. The average Hindu could be without the vedas and its 
ritualistic and sacrificial lore. But he could not be without a Gdd 
to be worshipped and adored. That was the weakest point i n  
Buddhism. That was why later o n  Shaktaism coloured 
Buddhism and there ensued Mahayanism which substituted 
Buddha himself an object of worship and made the very denier 
of God, a God himself. Where Buddhism failed to achieve its 
objectives of doing away with innumerable Gods and yedic 
sacrifices and rituals in an outright fashion to the satisfaction of 
all its followers, the Pancaratra scored an enduring victory by not 
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adopting an outright scorched earth policy in so far as the vedic 
lore was concerned, but by winning over popular appeal in lhe 
ways of moulding vedic rituals on a sanguine and salutary basis, 
in maintaining similarity of form but change of content and in 
transforming the entire attitude o f  the worshipper from 
compelling the God to meet his demands to a reverential and 
loving approach. Even the nature of the petitions was completely 
changed. It was not for mundane pleasures that God would be 
appealed to. It was for His loving grace and for Salvation. Thus 
the Panearatra was able to bring about an outnght reformation in 
the thoughts, attitudes and deeds of its followers unlike 
Buddhism, which aimed at a rebellion and a revolt. 

In fact much of the ideas of the Visishtadvaita philosophy of 
the Srivaishnavas is directly or indi rectly innucnccd by the 
Pancaratra tenets. Vasudeva is conceived as the only one 
ultimate God to be worshipped. Everyone of one's daily routine 
duties is taken to be an act of worship of Vasudeva. One's living 
existence is itself taken to be a saga of dedication and devotion 
to God. In encouraging the worship of a personal God as the 
embodiment of all the moral and spiritual values, Pancaratra has 
been a corrective to Sankara's Mayavada also . 

The Pancaratra samhitas are in fact numerous and said to 
number over 200. Several samhitas have been printed, such as 
Jsvara, Kapinjala, Parasara, Padma, Bharadwaja, Lakshmi, 
Vishnutilaka, Sattvata , Ahirbudhnya, B rihad B rahma samhita 
etc. Reference to many samhitas are m ade in Pancaratra Raksha 
of Desika and also in the agama pramanya of Yamuna of the 
lOth century. Reference to Pancaratra adhikarana is made in the 
B rahmasutras of Badarayana I I .  2/39 to 42. Ramanuja and 
Sankara have both commented on the Sutras. The great scholar 
Desika seems to have had access to more than 50 samhitas and 
he quotes from all of them freely. (Desika was the contemporary 
of Vidyaranya). O f  all the Pancaratra samhitas, Sattvata, 
Paushkara and Jayakhya arc considet;ed by the orthodox as the 
three jewels of the Pancaratra agama as they are supposed to 
have emanated directly from the deity while the others are 
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supposed to be JUSt inspired by Him, such as the Padma, 
Kalottama, Paramcsvaw, Ahi l budhnya, Sanatkum ara, Sl ik:u a ,  
Padmodbhava, lsvara, Naradiya etc. 

Dcsika in his 'Raksha' says that the Panca1 atra samhitas 
were classi lied in various ways. 

i .  One classif ication was into 4 siddhantas : 

a) The Agama s1ddhanta c) The Tantra siddhanta 

b) The Mantra siddhanta d) The Tantrantara siddhanta 

It is also pointed out that wh1le the first one, the agama siddhanta 

is diicctcd to Salvation only, the others help to secur e  not only 

Salvation but also other fmits as well prior to i t .  

i i .  Another classification of the siddhanta is  mto the 

Jollowing four based on the histo11 cal ol igin or the sh1 1ncs to 
which the several classes of works apply : 

a) Divya c) Swddha 

b) Svayam Vyakta d) Arsha. 

iii. There is still another cl assification uno 

a) Divya c) Rajasa 

b) Sattvika d) Tamasa. 

This classification me:ms to imply that those samhitas that arc 

directly uttered by God arc the Divya siddhantas and that the 1est 

belong to the utterances of Rishis in various degrees o f  

cnlighteruncnt. 

' D ivyam nama sakshat B haguvutpranitam B rahma-
rudrabhih pravarti tam - munibhaslutam tu Sattvika - Raja'a -
Tamasatmana tlidha -

' B hagavatah srutarthasya kcvalu pratipadakam sutvikum. '  

' Yckadcsato bhagavatah srutam svayoga mahima 
siddham cavasishtam Rajasam' 
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' Svayogamahimopalabdharthaih upanibaddham Tamasam' 

'Divyamunibhashitabhyam vyatiriktam manuJaih pranitam 
manusham' - Pancaratra Raksha -

A list has also been given o f  the Samhitas coming undct 
each class: 

The vatious Samhitas classify Uteir topics as usual into 

i .  Jnana Pacta 

i i. Yoga Pad a 

iii. Kriya Pacta 

iv, Carya Pada 

Section on Knowledge, 

Section on meditation, 

Section on constntction of temples 
and establishment of images. 

Section on Samskaras - modes 
of worship and their significance. 

Many of the Pancaratra samhitas deal with details of engineering 
skill in the construction of temples. They give beautiful 
discourses on town planning, architecture and many other allied 
tcclmical subjects that need detailed study and research. 

Even the details of worship as delineated in the Pancaratras 
have many spi ritual and psychological significance if only we 
probe into them with our knowledge of science and psychology. 
Also there arc discourses on the ethics and daily discipline of not 
only the Srivaishnavas but also the Arcakas of temples. The 
codes of conduct prescribed arc highly laudatory and 
meaningful. 

About the date of the Agamas, it is very difficult to pin it 
down as it is in the case of the Srutis, Smrilis and other cognate 
subjects. The otthodox Vaishnavile as already pointed out 
believes that they were revealed by B hagavan Narayana Himself. 
One can with difficulty fix the later limits of the Agamas. But to 
fix the earlier limits it  is almost impossible as in the case of the 
Vedas and we have to bear in mind that the agamas like the 
Pancaratra presuppose the Vedas and the Upanishads. This much 
can be fairly concluded that the Agamas arc prior to Patanjali 
(l50.B.C. anti Panini 4th century B.C.). An inscripuon of the 
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2nd century B .C. has been discovered which refers to the 
worship of Vasudeva and Samkarshana, two of the four fauns 
of Na�ayana called His Vyuha fonns . It 1s obvious then that the 
literatu1c inculcating this worship must be atleast a few 
centuries earlier to the insciiptions found 

Finally, by the way we come across ancient temples 
throughout the length and breadth of India we can safely 
conclude it was the Panearatra agamas that brought about an 
emotional integration among the masses of Hindu India from 
times immemorial to the present day. It is the institution of 
temples that has been the greatest socialising force. The temple 
has not only been the abode of God on earth and the place of 
worship, it has also made possible great concourses of Hindus 
during festival occasions. They have been responsible for 
pilgrimages. Incidentally they have been the long standing 
nurseries of Indian art and architecture. But for the institution of 
temples ancient fine arts, drama, dance and music would not 
have been encouraged and cultured and we would not have had 
the piivilcgc of the great cultural hc1itagc of which we arc proud 
even to the present day. 



THE LAST PHASE OF THE COSMIC 
NIGHT 

( PURUSHi Ri\TRI ) AND AGAIN 
THE DAWN OF THE DAY OF BRAHMAN 

WITH THE BIRTH OF LAKSHMI 

JUST AS H INDU Philosophy believes in an eternal cycle of 
births, deaths, re-births and re-dcaths so far as an individual is 
concemed, so also it believes in an eternal cycle of cosmic 
evolution and dissolution, of cosmic days and of cosmic nights. 
At the dawn of the cosmic day, the day of the Brahman there 
starts the jubilant and juggling process of Creation. The vast 
panorama of the entire Universe is m ajestically evolved. The 
jostling original Tattvas, such as matter, force and energy are 
fo1med. The stage is set for l ife's  drama to be enacted in the 
Cosmos. The actors, the individual souls arc also proli ferated in 

. unaccountable numbers from B rahman Himsel f - The cmtain is 
lifted and the Cosmic drama goes on and on in a weary way. It 
is only when Brahma's day ceases to persist any more, when the 
curtain is  wrung down and when the Cosmic night begins, there 
begins the involution of all the manifestations, the great 
llissolution, PRALA Y A what the Hindus call. Everything is 
retracted back,' reabsorbed in Brahman. All over there are waters, 
water, water everywhere and darkness all around. That is eternal 
darkness, the long night so to say of B rahman, Dirgha Tamas. 

In the Nasadiya hymn of Rigveda it is said that at the 
beginning there was an utter darkness, an i mpenetrable void, 
neither being nor non-being, a chaotic cataclysm. There was 
nothing except the ONE - TADEKAM- the B rahman which 
breathed breathless by its own power. 
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The sam� idea 1s expressed in U1e Tantras. In the l ast stnges 
of the Cosmic night, Layantim a, there was a state of pure vacuity 
or nothingness - Sunyatva - Rupini- as there was no 
m amfcstatwn of any kmd. Everything was in  a sub-merged or 
suspended state. The manifold world of Creation was asleep as  
i t  wc1e. The1c was ahsolute calm and poise all over similarto an 
ocean when there arc no waves tossing about and ruffling its 
breast. In this weird calm and uncanny equilibrium even the 
undissociable atLiibutcs of God and H1s  energy were absolutely 
suspended. Nulhiy and Fullness together existed. 

' Purnamadah Pumamidam pumat-puranam uducyatc' 
' Purnasya Pummnadaya Pumameva avasishyate ' .  

I n  the Nasadiya hymn i t  i s  stated that b y  the fervour and 
passion of austerity, by Desire, KAMA , the ' That One' began to 
evolve. This desire to become many again, was purely due to the 
Will of the ' That One'. It is stated in the hymn, that it was 
' Mana so - Retah' - the Will bom out o f  itsel f - Why that ' Will to 
Evolve ' even the vedic seers arc unable to explain and simply 
exclai m - ' Ko-Vcda? who knows. 

The same idea i s  expressed in the Agamas also, but in a 
m ore sophisticated and pragmatic way. From out of this 
threatening calmness of Brahman, there darts forth a Samkalpa, 
a Will to Create. As though by His own command, by His own 
Samkalpa, there emerges from the calmness of Brahman, like the 
nash of a lightning in the sky, the Sakti of V ishnu. This Shakti o f  
Vishnu which has e mitted out o f  the darkness or streamed out o f  
the emptiness of B rahman Himself s o  to say i s  called LAKSHMI. 
With this Emission of  Lakshmi, the energy o f  Eternal Brahman, 
a hang is given for the piDccss of creation to start. In o ther words 
Lakshmi which was in Brahman all the while nnd thus far 
indistinguishable from Brahman, all of a sudden by her own . 
freedom (Kasmaccit svatantryat) da1ts out so to say like a streak 
of lightning · with an infinitesimal part of herself and in a dual 
role of ' Acting' - KRIYA and· ' Becoming' - BHUTI. - i .e. i n  
her double aspects of Force and Matter. 



The Lest P118se of the cosm1c Nlghl 

' Ya sa saktinnahasutta Vishnostudharma dhannini' 
' Ta-syah Kotyarbudamsena shakti dvc kathite tava' 

A.S. l4-7 
' Bhutisceti Kiiyasccti bhavya-bhavaka samJnite' 

7 1  

' Bhutih sa kriyaya jvala maluteva pranmyate'A.S . l 4-8 

or these two aspects of Lakshmi who is hersel f  an aspect of 
Brahman, as !lashed out of Vishnu, as an emission from 
Brahman, this Bhuti Shakti is seen to include SOUL also. 

Rcfe1cncc: Lakshmi Tantra - IV - 4 .  

' Tat Sudarshana unmesha nimeshanukritatmana' A.S.S-36 
' Yat8 Jaga(,fbhavishyanti kva�t unmesham ri<;�;hati' 

' Sahasiityutak6tyoghakotikotyarbudam ·�aka,' A.S.3-27. 
' Lakshmimayah samunmeshah sa dvidha vyavatishtate' 
' Kriyablmtivibcdhena bhutih sa ca tridha mata' A.S. 3-28. 

Thus I'! om Brahman emanates Lakshnu in the two-fold fonn . 
KRIYA and BHUTI. 

Kriya Sakti is usually symbolised by the Sudarshana or 
DISCUS because it is  held that Kriya Shakti is  none other than 
the Sudarshana aspect of Lakshm1. It is identical with Vishnu's 
' Will-to-be '.  

This Kriya Sakti i s  considered to be quite independent of 
Space and Time also (Desakaladika vyaptis  tas y a  
Sudarshanasya) and is there regarded as Undivided unlike Bhuti 
Sakt1 which ts said to be nanabhedavati, full of d iffetentiations. 

' Nfmabhedava\t bhuteh Vibhutih kathita pura' A.S. 14-9. 

In fact Kriya and B huti arc themselves said to be mutually 
related i n  so many ways. One of the relations alluded to Kriya 
sakli in rchltion to Bhuti sakti is that of a runnmg thread to a 
necklace of pearls or that of a pin holding together a bunch of 
leaves. In this context we me reminded of \he simile given in the 
Bhagavadgitn, " Sultc m anigana ivai! 
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Reference : Chapters: III, V, & IX. 

In the entire Pancaratra philosophy the transcendent aspect 
of Vishnu, Vishnu as Para-Vasudevan or Para-Brahman is 
al ways in the background - in its own IVORY tower so to say. 

The entire world is brought about by the Shakti of Brahman 
( Of course the Samkalpa or the Will of Brahman is in the 
background) and all the affairs of the world arc manoeuvered 
and practically controlled once again by this One Force that has 
shot out of this Paravasudevan namely Lakshmi in her two 
aspects of Kriya and Bhuti. . 

It i s  this Lakshmi as Bhuti that becomes the entire material 
Universe. It is this Lakshmi again as Kriya that vitaliscs and 
governs this Lakshmi as Bhuti. 

Kriyashakti is typed as Sudarshana, the Elan Vital of  
Vishnu, the energising force, the power and instrument of  
Vishnu - I t  i s  the ever pulsating vital force that i s  to be found in 
everything of this Universe. It is the Bhavaka Shakti. . 

Bhutishakti i s  the manifest Universe as such inclusive of all 
the animate and inanimate beings. It is the Bhavyashakti. Thus 
we can easily observe that the total Universe and the whole 
Truth about this Saga of existence is constituted of three ultimate 
realities namely Vishnu, Kriyashakti and Bhutishakti and all 
these three varieties can even be finally reduced to the One and 
the Only Ultimate Reality namely BRAHMAN called Vishnu by 
the Pancaratras. 

Although Lakshmi was in Brahman Himself and has just 
emitted herself out of Brahman, the two arc considered as 
distinct from each other though inseparable fl·om one another. 
The relation between Vishnu (Brahman) and Lakshmi is mostly 
of Aprithaksiddhi character, one of inherence or inseparable 
connection, Avinobhava or Samanv�ya as emphasised by 
Lakshmi Tantra. II. 17. This inseparable though distinguishable 
character of Lakshmi is likened to the Aprithaksiddhi relation as 
between an attribute and a substance, Dharma and Dhaimin; as 
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between existence and that which exists, Bhava and Bhavat; as 
between the cgoity and ego, Ahamta and Aham; as between the 
Moonshine and the Moon, Sunshine and the Sun. In Valmiki's 
Ramayana this idea of inherence is beautifully brought about by 
the reported words of  Sita (Lakshmi) in relation to Rama 
(Vishnu) -

" Ananya Raghavenaham Bhaskarasya Prabha yatha" 
I am no different from Rama in the same way as Sunshine is 

no different from the Sun -

This idea of inseparability in spite of distinction is very wen 
brought about in the second and the fourth chapters of  Lakshmi 
Tantra and Ahirbudhnya Samhita respectively. Though there is 
thus the apparent dualism between Vishnu and Lakshmi, the 
Lord and his consort Shakti, there is the happy compromise of 
identity at the source, at the level of Vishnu as the transcendent 
ultimate One and Only Reality. 

His aspect of Shakti, namely Lakshmi alone acts and brings 
about the manifestation of the Universe of course at the behest of 
her Lord as whatever she docs is just the expression of Vishnu's 
wishes. 

This Kriya shakti is described in many ways: It is designated 
as Vishnu's resolve in respect of  life and the living forces. 

' Prana-rupo Vishnoh Samkalpah' 
It is considered the pulsating force that keeps existence agoing ­

' Bhuti Parivartaka' 
It is that which helps change , makes becoming possible 

· Bhutim Sambhavayati' 
It is that which at the time of cre-ation connects matter to the 
faculty of evolving , 

Connects time to the wmk of computing 
Con elates the soul to the effort for enjoyment . 

It is regarded as that which prcsc1vcs all the three, Matter, 
Time and Soul so long as the world lasts t i l l  the time or  
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dissolution. Once agam it is com1dered as that wh1ch finally 
WithdHtWS a\l the faculties at thC lime of dissolution. 

In short Kriya shakli is the real booster to the Universe. It is 
the impelling force that keeps agoing the Bhull sakti, the Vibhuti 
part of Shakti namely the ent1rc Univc1sc of souls and m atter. il 
is compared to the Wind that keeps moving the clouds or that 
keeps helping a lire aglow. It keeps the Universe vibrating alive, 
keeps it bouncing and dancing (Prana1tyate). Keeps it active and 
agile. 

• Bhutill sa Kriyaya jvala marutcva pran<utyate' 

That Lakshmi is a power of God and a power in reality is 
proved in the following way: 

· Saktyah sarvabhavanam achintya aprithak sthitah' 
· Svarupenaiva drisyantc kmyatastu tah' 
· Sukshmavastha h1 sa tesham smvabhavanugamini ' 
· Idantya Vidhatnnn sa na nishcdhum ea sakyatc' 

The powers of all things arc in themselves of an encxplicable 
nature an'd they cannot exist sepmatcly (a-prithak sthita ) from 
the substances in which they inhere. They aJC just the potential 
or the subtle states or the substance itsclr. They arc not perceived 
scp�ratcly from the substances and in themselves. They cannot 
in fact be pctccivetl separately from the substances in which they 
inhere and they cannot be lhcrcrorc defined as 'this' or a�> ' not 
this' m any way. They can only be known from their effects. In 
the same ihc power or B rahman namely Lakshmi .  She can be 
known only from her effects namely this manifestation of the 
Universe. (The power of combustibility in wood or the content 
of butter in milk cannot be perceived by itself except in the 
effect of l ighting it or converting it into curds and churning i t  
aftcrwurds). With this power o f  Lakshmi Brahman is always 
engaged in an ctcmal act of Creation, untired, unfatigued, 
unending and unuidcd by any other agent. 

'Satatam Kurvato JagaL' 
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This Shakti of God is spontaneous and the entire Universe is 
but a manifestation of this power of  God. This Shakti is also 
called Ananda, Bliss because i t  docs not depend on anything 
(Nirapckshatyananda). Thts Shakti is eternal (Nitya) because it is 
nat limited in Time. It is full  (Puma) because it i s  not limited by 
any form as it itself m akes possible both Time and Fotm, Time 
and Space. It manifests itself as the world and therefore it is 
called Lakshmi. -

' Jagattaya Lakshyamfula sll Laksmir iti giyate' -

It is this very same Vishnu Shakti, the supreme power of 
God that contracts into the form of the world later and then 
called KUNDALIN!. This power, this Lakshmi though in  reality 
different from B rahman is always One with B rahman, 
inseparable from Him . 

The only reason given for the emergence o f  Lakshmi from 
the absolute calmness of Brahman who is  completely self­
dependent is of course the Will of B rahman, His Samkalpa to 
Creme. Otherwise we cannot explain how it suddenly changes 
itself from a potential to an actual or kinetic state. 

' Tasya sttlimitya-nipa ya saktih sunyatva-rupini ' 
' Svatantryadcva kasmac cit kaacit sonmesham Ricchati ' 
' Atma-bhuta hi yu saktih parasya Brahmano harch ' 
So from its own spontaneity Lakshmi bursts forth from the 

calmness of the void and turns herself into active operations. this 
power of God though differentiated from Brahman is regarded as 
being His very nature. Only when it comes out into activity 
can it be recognised as Power or Shakti. When embedded in a 
latent form along with the other qualities of God i L  is  
indistinguishable from the Lord Himself. 

As already averred to this Power manifests itself in two ways 
- us static entities such as Avyakta, Kala and Purusha and nlso 
primarily and esse11tially as activity. It is also well emphasised 
that this Shakti as Kriya, Power of God as activity is  
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spontaneous - of the nature of Will ;md Thought resulting in 
action. 

'Svatamryamula icchatmlt pleksh�nlpah kiiyii-phalah ' 

This Knya is also called Sumkalpa or the idea which is  
irresistible in its movement whereby it produces all m aterial 
objects and spiritual entities such as Avyakta, Kala and Purusha. 

' Unmcsho yah susamkalpah sarvatravyaktah kratau ' 

' Avyakta-kala -pum-rupam cctana-acctana -atmiklm ' 

It is this power designated otherwise as Lakshmi or Vishnu 
Shakti that impels Avyakta into the course of' Evolution and 
Purusha to confront the products of Prakriti and mn through the 
gamut of experiences. 

When actually she withdraws these functions from these 
entities there is Pralaya or Dissolution. It is by the force o f  this 
power that at the time of Creation, the Prakriti as the composite 
of the three Gunas is urged into Creative evolution. 

The association of the Purusha with the Prakriti also i s  
brought about by the same power. 

This idea (Samkalpa) is therefore the original and the 
primordial thrust given and it is vibratory by nature; it assumes 
diverse fonns and by its various fulgurations and transfom1ations 
produc·cs various categories. 

' Soyam Sudarshanam nama samkalpah spandanatmakah' 

'Yibhajya bahudha mpam bhave bhavevathishtathe ' 

So it is this power, Kriya Shakti that causes as its own 
transfonnation all categories pure and impure, all material f01ms, 
everything of the objective Universe as emanations from out of 
itself. 

' 

It manifests itself as 

The Kriya 

The Virya 
Tho Tcjas and 

The BaJa of God. 
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All the qualities arc mere forms of its own expression and it 
expresses itself in all forms of duality as subject and object, as 
muller and consciousness, as pure and impure, .ts the cnjoyer and 
the enjoyed, ·as the e)(periencer and the experienced and so on. 

When it (this power) moves in the progressive order there is 
Evolution, Evolutionary Creation. When it moves in the reverse 
order there is Involution leading finally LO Dissolution. It is in 
fact from pairs of  two d i fferent functions of this power the 
different forms of Pure creation arc evolved subsequently and 
come into being such as the Vyuhas. 

This power that has shot up from Brahman and regarded as 
the Ultimate Eternal power of Vishnu is also called by names 
such as Gauri, Sarasvati and Dhenu. It is again this power as 
Laksluni chat manifests itself as the three impol lant Vyuhas, 
Samkurshana, Pradyumna and Aniruddha. These separate 
powers as Vyuhas arc perceivable only when they manifest 
themselves. When they a te  not manifest but latent they cxtst in 
God himself as His great Sup1eme Power namely Lakshmi. 

It is once again this Lakshmi that is called B rahma, Vishnu 
and Siw Similarly the VY AKTI, A VY AKTI, PURUSHA and 
K A L A ,  the Samkhya and the Yoga - all arc represented in 
Lakshmi. 

Once again Lakshmi is regarded as the Ultimate Supreme 
Po

>
wc1 in which all the others finally resolve themselves. 

Sometimes as distinct from the other four manifested powers of 
God in the form or the the four Vyuhas, Lakshmi is often typed 
as the fifth power. · 

· 

Even the Liberated Souls arc said to enter inLo this Lakshmi 
who is sometimes regarded as the highest abode of Vishnu­
Param Dhamu or Parumam Padam. 

This Power (Shakti) is considered as having an mner feeling 
of Bliss and is designated as the BHA VA form of Vishnu and 
also the shining or UJJVALA f'01m o f  Vishnu. 
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Lakshmi is often attributed with five responsibilities and is 
1egardcd as discharging the five functions - Punca Kriya - Kar[ ­
a> the fol lowing: 

C1cation, 
i i .  SusLcmmcc, 
iii .  Destruction or Dissolution, 
iv. Grace, 
v. Disfavour. 

The Supreme B 1 ahman as associated with this Lakshmi is  
called the Highest Vishnu as  distinguished from the lower form 
ot V1�hnu namely the usually called God of maintenance, 

This Lakshm· as Shakli essentially is said to be always in a 
state of internal agitation naturally, although this state o f  
agitation may not be perceivable a s  such from i t s  outward 
:'IJ(lcarance In fact it is reported that tile internal revetberations, 
,Jgitallon and movement :uc so subtle that to all intents it would 
:1ppcar as though it is in a state of absolute calm like the ocean. 

' N Irvyaparcva sa bhuti staimityam iva codadheh ' 
' Tayai Vopahitam B rahma Nirvikalpam Niranjanam ' 

A .S. 1 1-47. 
Olten this Shakti is also called the MAYA of Vishnu. 

' M:1yascarya - Karalvena panca - kritya kari - sad a '  -
ll is a part of this power, this Shakti that transfonns itself as 

the BHAVYA and the BHAVAKA shakti. The Bhavya of course 
shows itself as the wo1ld. The Bhavaka sllakli i s  also known by 
the name of Sudarshana - the thought - activity by which the 
concept shows itself i n  the ideal and i n  the objective world as 
thought and its signi ficance, namely the object - Everything is 
the epitome of the power of this SUDARSHANA. When all the 
external activity of the objective universe is ideally grasped we 
lind in i t  the manifestation of the power of Sudarshana which is 
none other than the Supreme Thought - activity of God. I n  shmt 
all the causality of the objective world, the moving force i s  but a 
mode of the manifestation of the Sudarshana power. 
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Thus not onl y al l  the acl iv i t ie;, and movements o l  the 
extemal wmld of nmure and the movement implied m thought 
and speech but even the subjective - objective movement by 
which the wmld is  held togethe1 tn thtlught and speech arc the 
patent mani lcstatwn o f  this SudJr�hana powc 1 .  In fact all 
cxprcs>lom or mani lestallon' arc culler ! 11  the way of qualities or 
actions and both obviou�ly arc the m a n i l cstations ol this  
Sud;nshana power of God. 

Um wotds can only signily the two ways of being - thought 
and activity. For th1s t ca;,on they refer only to the Sudarshana 
which is att 1 1 butivc of God but cannot obviously express the: 
nature ol God. W01ds thcrcrorc cannot tcvcal thc natme o f  God . 
The wo1d may hold the Univer'c w1thm it ,1s 1ts mystic symbol 
ami may rcprc>ent W l th m  it al l  1ts energies; b u t  in any ca't·; -
though it may engulf within ihclf the wlmlc Universe and sccu1e 
the merging or the UmvclSc in  it,c l l  and can idcnllly itself v. ith 
Uod, such idcnul ication cmphatit:alty can only be wit!•. the 
Sudar;,hana Power ol' God 

Once agam as a co 1ol lary e11t1 ance mto God till II the 
Realisation or ! l im (Salvation) through the \\Ol'd 01 thought can 
only be possible through the Sudar,hana po\vcl wh1ch " a part or 
Lakshm1 hc1sclf 

Thus as an upshot unity with God or Ciod rcali;.ation can 
only mcau union with Suda"hana or entrance mto Lakshmi 

' Atyantalpalpakamscna ;,a svaincva vibhavyatc ' 

' Bhavyabavakttbhcdcna bhavya bhutih s i l.etara ' 

' Bhavako Vishuusamkalpah Sudarshanastlmahvayah ' 

' Bhutih sabdyarthabhedcna dvidha purva pravanatc ' 

' Sabdasya salxlanam yatladartham prati 'IIi nJp) ate · 

' Tatkriytuupato jncyam sandar;,hanam ay:un vapuh ' 

' Sabltabhavo hi yonhasya karmibha\ as;•m. : .vayal1 ' 

' Sopi kri yatmabhavcna ;uthtrshan:unayah :; ,ritah ' 

' Atah spamlamayo Vblmo,yah samkalpah �udtushant·m '  
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' Tanmayycva kriya sarva karakastha na samsayah ' 

' Sarvah sabdasca sarvasca v achyo dvcdha pravartatc ' 

' Guncna karmana v11pi vidh1nya naiva vidyate ' 

A.S.S I -72-77 

It is p1csumed that the world has come into being from the 
Sudarshana's power. 

Therefore everything in the world including all the natural, 

physical and other kinds of energies and all powers of all things 

in the world arc but the manifestatwns of the Sudarshana. The 

power of !he Sudarshana also manifests itself in the form of all 

livwg beings, in the fmm of all inanimate objects and also in the 
lonn of emancipation. 

Thus Sudarshana is everything from the beginning to the end 
so tar as the manifest Universe is conccmcd - Whatever is able 
to produce is to be regarded as the manifestation of Sudarshana. 

' Sudarshanahvaya Devi Sarva-Kritya-Kari Vibhoh ' 

' Tan-mayam Viddhi Sammthyam Sarvam Sarva­
padarthajam ' 

' Dhannasyarthasya Kamasya muktcr bandha-trayasya ca ' 

' Yad yat Sva-karya - Samarthyam tat-ta
·
t-sandarshanam 

Vapuh ' XVI. 4&6. 

The manu as arc also regarded as the energy of Vishnu, as 
pure consciousness. 

Sakshad Vishnoh Kriya-saktih Suddha-samvinmayi Para' 

XVI . 10 

This Kriyasakli is also called Samarthya or Yoga o r  
Pammeshtya o r  Mahatcjas o r  Maha-yoga. XVI. 32. 

I. The first manifestation of this power like a long d rawn 
sound of a bell is called NADi\ and it can only be perceived by 
tl\c great yogis. 
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II. The next stage is like a bubble in the ocean and is called 
BINDU, which is the identity of a name and the objective power 
de�oted 6y it. "' ·  

III. The next stage is the evolution o f  this objectiv� power 
(Namy-udaya) which is also called Sabda-Brahman. 

Thus with the evolution of every alphabetic sound there is 
also the evolution of the objective power of which it is the 
counter-pan. 

Ahirbudhnya then goes on to explain the evolution of the 
different v

,
owel and consonant sounds from the BINDU power. 

By fourteen effons there is said to have come the fourteen 
vowels emanating through the dancing o f  the SERPENT POWER 
• Kundalini Shak1i of Vishnu. 

' 
' Nati va kundali - saktir adya Vishnor vijrhmhate' -

XVI.55. 

By its two-fold subtle power, it behaves as the course of 
creation and destruetion.-

This power rises in the original locus - Mula-dhara - when it 
comes to the stage of the navel, it is called Pasyantl and is then 
perceived by the yogins. - It then proceeds to the lotus of the 
heart - and then passes through the throat as the audible sound. 
The energy of the vowels sounds passes through tbe Sushumna 
Nadi. 

In this way the different consonant sounds are regarded as 
the prototypes of the different manifestations of world energy 
and then again are regarded as symbols of different kinds of 
Gnds or Superintendents of Energy. 

' Vishnu-Saktimaya Varna Vishnu-Samkalpa-jnnbhitlil' 

· '  Adhishtitil yatha 
·bhavais _tatha tan me niSii maya ' 

AS VII.3 . 
An assemblage of some of these alphabets in different 

orders and groups called also the Lotus in the wheel (Cakra) 
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would stand for the assemblage of different types of complex 
powers. 

Meditation on and worship of these Cakras are expected to 
b ring objective powers typified by them under control. The 
different Gods are thus associated with the different Cakra and 
Mantras. 

In fact the larger portion of Pancaratra literature is dedicated 
to the de�cription of the rituals associated with these Mantras 
and Cakras, the building of corresponding images and temples 
for these subsidiary deities. 

Meditation on these Mantras is also regarded as playing 
diverse protective functions -

Thus the main f-ulcrum of the Pancaratra philosophy see.ms 
to be this Sudarshana Shakti, the first and the foremost Vital 
Power of Brahman often identified with Lakshmi. 



THE SIX GUNAS 

THUS THE ULTIMATE reality is conceived as the eternal one, 
bcginningless and endless, bereft of all names and fmms beyond 
the reach of mind and beyond speech, far beyond time and space, 
absolutely changeless and omnipotent. It is of the nature of 
infinite bliss, pure intuition (Nil)sfma Sukhanubhava-lakshana). 
This Brahman is like the waveless sea, the calm and serene 
ocean. He is absolutely self-realised and complete in Himself. 
He has none of the worldly qualities which we find in creation 
or the ordinary things of mundane existence. He is  absolutely 
bereft of all that is limited or bound, of all that is of the nature of 
evil. This Brahman cannot be defined by any language 
expressions such as 'THIS' or 'THAT ' or such as 'SO' and 
' SUCH' .  The concepts of past, present and future have all 
vanished from Brahman. Brahman is beyond time and He does 
not exist in time. From this Eternal and Unchangeable Ultimate 
Reality there is said Lo arise a Samkalpa, a Desire, a Spontaneous 
idea. This Samkalpa is once again not limited by Time, Space or 
Substance. Because of this Samkalpa or WILL of Brahman there 
is the First manifestation from Him namely of Lakshmi. This 
appearance of Lakshmi from the Waveless Brahman (similar to 
the calm undisturbed sheets of water in an ocean) marks the 
First stage of manifestation called 'Suddha Srishti', pure creation 
that emanates from the calm serene B rahman which is all in a 
Unity with no diversity or disturbance or denomination. 

With this emergence of Lakshmi from the waveless 
Brahman, there ensues the GUN AS also 

' Prakrishtam Vijnluam balamatulamaisvaryamakhilam,' 
' Vimaryadam Vlryam varada parama Shaktirapica.' 
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' Param tcjaicheti pravaragunashatkam prathamajam,' 
'Gunanam, nisslmnam gananavigunmlrn prasavabhooh. '  

The six gunas that emanate along with Lakshmi arc Jnana, 
Shakti, Aisvarya, Bala, Virya and Tcjas • as enumerated in the 
above quoted famous sloka of the Samhitas. Brahman is beyond 
all primary and secondary qualities and yet He is said to possess 
the six qualities. These six GUN AS arc definitely and clearly 
not of  nature, never as constituting or qualifying nature. They 
are not prakrita, empirical. These are Aprakrita, transcendental. 
It clearly means that even with the emanation of these Gunas, 
God s till remains Nirguna in the sense of only being devoid of 
the usually stereotyped Gunas of Prakriti such as Sattva, Rajas 
and Tamas. 

' Aprakritagunasparsham nirgunam parigiyatc' · 

Further the evolution or emanation of these Gunas docs ·in 
no way affect the being or essence of God nor do they take 
anyU1ing away from Him. Before the emergence of Lakshmi all 
the six Gunas were lying dormant in Brahman, were avyakta, 
latent in Brahman when there was no movement of any kind in 
Brahman prior to Hfs Samkalpa, Will to become · 

· 

' PURNA • Stimita • shadgunyam 
Asamira • mvaro · pamam. '  A.S. V-3. 

All the six qualities of the Lord were in a state of calmness 
like tllC' sky without a puff of air in it. This concourse of powers 
in a state of calmness is Lakshmi which exists as it were like the 
very void. 

The emergence of these Gunas, the three pairs of Gunas, 
Brahman has started to 'become', to 'manifest'. Brahman has 
b�come active, creative and all further evolutions and 
emanations ultimately depend on the emergence of these three 
pairs of Gunas, Knowledge, Lordship and Power, each in a pair 
and six Gunas therefore in all. 
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' Yat tat Shadgunyamityuktam jnanaisvarya Baladikam, 
' Yugaistasya tribhi suddha srishtih bhutch pravartatc. ' 

A.S. V - 16. 
Through the three pairs of these six Gunas, Pure Creation 

namely the first stage of Gods' becoming, Brahm a's march is 
said to have ficgun -

' Tasyah samkalpamayyaiva sphuratya sa bahu nartyatc, 
' Bhuteh suddhimayi sphurtih sli vythavibhavatmika, 

AS.VI-6. 
God Para-Vasudeva is therefore always titled as 'Shadgunya 

pari puma' with these six Gunas after tl!eir manifestation. 

It is clearly admitted by and underlined in  the Pancaratra 
samhitas that the essential nature of Brahman in His Primordial 
and innate condition is pure consciousness. I t  is indubitable 
according to the Pancaratras that the original Brahman is of  the 
Essence of Consciousness. He can be even called a Nirguna -
Brahman if by Guna. we mean the Prakrita quality of Sattva , 
Rajas or Tamas. But He is not a Nirguna Bral1man in the later 
Shankatite Advail'ic sense as devoid of any Gunas. In fact 
Brahman even in His poise and repose has all the six Gunas 
ingrained and inhibited in Hlm. They are so to say hibernating in 
a latent form in  Him in an unmanifest or Avyakta state . .  
Otherwise they could not have emanated from Him along with 
Shakti or Lakshmi. Of course the five other qualities in this 
complex or consortium of six qualities arc all however regarded 
as qualities of knowledge or consciousness itself which is 
considered the essence of God. Anyway whether in a 
completely manifest form or in an unmanifest form Brahman is 
never dissociated from the six Gunas which truly fom1 the body 
of God. That is why Badarayana's Brahma Mimamsa i s  also 
called Sariraka Mimamsa. Brahma Mimamsa is also rightly 
designated as Nimay"aka shastra in the sense that Badarayana in 
his sutras gives a filial judgment on the controversial issue of the 
Upanishads whether the Ultimate Reality is a Nirguna Bralunan 
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or Saguna Brahman and whether Brahma. v.ivarta v
.
ada or 

Brahma parinama vada is the correct theory m mlerpretmg the 
relation of the Universe to Brahman and vice versa. The first 
Adhyaya of the Brahm a Sutras is called Samanvaya adhyaya 
(Synthesis). The first pacta has eleven adhikaranas (headings). 
The first four adhikaranas have each one Sutra. These four 
Sutras, 

1 .  Athato Bramhajijnasa 
2. Janmadyasya yatah 
3. Slistrayonitvat 
4. Tantu Samanvayam. 

The import of the above Sutras to put it in a nutshell is -
i. Then and therefore there is the desire to know Brahman, 
ii. Brahman is the source of the creation , preservation and 

dissolution of the Universe, 
iii. He is declared by Scriptures and is its source, 
iv. He alone is the final person acclaimed in terms of the 

arbitration of the Scriptures. 
Badarayana according to the views held by the Pancaratrins 

has given a final judgment to the controversy raised in the 
Upanishads that Brahman is out and out a Saguna Brahman only 
and that it is from out of these six qualities of Brahman 
ultimately that the entire universe of Souls and Matter is  evolved 
as a manifestation. The existence of the Universe is taken as a 
reality and not as an appearance or a,spurious imposition. The 
philosophy of the Pancaratras is the quintessence of the Brahma 
Mimamsa and thereby the decided opinion of the Srutis. That the 
entire Universe of matter and souls is the Sharira, the b ody of 
God is the stance taken both by Badarayana and the Pancaratras. 
That is why the Pancaratra philosophy is regarded as the main 
stay of the later Visishtadvaita Vedanta of Ramanujacharya and 
of Srivaishnavism. 
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I. JNANA : 
It is consciousness, wisdom, knowledge with the connotation 

of Omniscience. This is the First and the Foremost of the six 
Gunas. 

' Jnanam nama Gunam prahuh 
Prathamam Guna - chintakah, 
Svarupam BrahiTlanas tac ca 
Gunas ca parigiyate. ' A.S. III. 2-56-57 

Jnana is regarded as both the essence and an attribute 'of 
Brahman. As Jnana is considered the quintessence of Brahman 
Himself the other five Gunas are sometimes referred to as 
attributes of this first attribute, Guna, Jnana itself. In other words 
Jnana is sometimes referred to as both a substance and an 
attribute also. 

' ASrayad anyato vritter 

' ASrayena sanvayat' -

Just as a flame is both a substance and an attribute as it sheds 
light and illumination so also is Jnana the original and the First 
attribute of God. This is the stand taken by Yamunacharya in his 
A gam a Pramanya, a famous text on the Pancaratras. 

The essence of B rahman is regarded as Pure Consciousness 
and yet He is regarded as possessing knowledge as a quality. 
B rahman is self-illuminating consciousness and an entirely 
spiritual principle. B rahman enters into all things and reflects 
them -

' Ajadam sva-tma-samobodhi nityam sarvavagihanam' -

Lakshmi Tantra refers to the guna Jnana as the essence of 
Lakshrni - II. 25 and says in II. 35 that the other five gunas are 

_
just - 'Jnanasya Sritayah' -Jnana itself canalised. 

This Guna is defined as non-inert, self-conscious, eternal and 
all-pervading. 
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In Vishnu Purana (II, 12; 39-40; 43-45) it is stated as 
follows; 

" Because the Holy one is essentially of the nature of 
intelligence, the fonn of all, but not material; the'rcforc know that 
all particular \hings like rocks, oceans, hills and so on ha"e 
proceeded from intelligence. But, when, on the cessation of all 
work everything is only pure intelligence in its own proper fonn 
without any imperfections; then no differences - the fruit of the 
tree of wishes - any longer exist between things. Therefore 
nothing whatsoever at any place or any time, exists apart from 
intelligence. Intelligence which is one only is viewed as 
manifold by those whose minds are distracted by the effects of 
their own works. Intelligence pure, free from stain, free from 
g1ief , free from all contact with desire atld other affections, 
everlastingly one is the Highest Lord - VASUDEVA

-
- apart from 

whom nothing exists. I have thus declared to you the lasting 
truths of things - that intelligence only is true and everything else 
untrue. And that also which is the cause of ordinary worldly 
existenc� h'1� bcc,l declmed to you" -

This Guna Jnana is 'ajada' in the sense it has 'Svayam • 

Prakashatva' - Self-illumination. It is ' Svatma-sambodhi' - It 
illumines itself not for its own sake but for the sake of the SOUL 
under whose shelter it persists - It is 'Nityam Sarv a -vagatuinam' 
- It is i nfinite intelligence because it is no� .restricted by 
limitations of Time as in the case of Knowledge of the souls that 
are bound. It is Brahman's essential attribute and as such i t  is 
Omniscient (Jnana in the o-rdinary finite souls can perceive all 
things only when they are eman�ipated. It is not so, with the 
Brahman). The prefix AVA in 'Avatlahanam' clearly indicates 
that their first attribute Jnana of llrahman can intuit and 
experience all things at all times - That is why it is described as 
'Yo vetti yugapat-sarvam pratyakshena sad a svatah' - So this 
Jnana constitutes the essential innate nature of Brahman and also 
forms the attribute of God's personality. It is both a Dhanna and 
a Dharmi. It is a Dharmabhuta to God's personality -
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A precise definition of this first Guna namely JNANA is 
clearly given in the Ahirbudhnya Samhita in the following lines 
as s·aid.l?Y Ahirbudhnya himself to Narada, the questioner: 

'Ajadam svatmasamboqhi nityam sarva'{agahanam' 
. ' Jnanam- nama gunam prahuh prathamam guna-cintaklh' 

'Svarupam Brahmanasthacca gunasca parigiyate'. 
II. AISVARYA ; 

This is usually designated as 'LORDSHIP' . As Lakshmi 
Tantra (IV.9) says it is absolute· independence and freedom of 
the Lord, the ICCHA of God to create the Universe. Aisvarya is 
the Majesty of the Lord · His spontaneous agency (Kartritva) . 
His unfettered Freedom to create and form !he Universe of 
Souls and matter (Jagat Kartritva). In other wo1ds it is the 
unlimited freedom of God to be the e fficient cause, the Nimitta· 
Karana of the Universe · 

' Kartritvam nama yattasya svatantrya-paribruhmitam' 
' Aisvaryam nam tatproktam gunatattvartha � chintakaih' 

III. SHAKTI : • 

This is usually given the appellation 'the Potency of the 
Lord' · His Aghalita·jlhatan� shakti, His unconditional capacity 
to accomplish the unaccompliRhod, to become the material cause 
of the Universe · Jugal Prakrill lllmva. H iR God's immense talent 
to produce the Universe the cuuso of which no body can dare pry 

, ··into . 
'JagaC prakritibhavo yah sa shaktil+ parikirtitli' · 

It is the power of Brahman to be the _material cause · 
(Upadana karanatva) of !he Universe · that by which He has 
sponsored and promoted lhe world. · 

· IV. BALA : 
This· is given .the nomencfature the strength and stamina of 

God, His Dharana Samarthya • His1Jower to sustain the Creative 
activity. Brahm�n is never exhausted, tired or fatigued in His 
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creative activity. Strength is usually defined as 'absence of 
fatigue' - 'Shramahani' - It is  God's sustaining power. God is  
unfatigued in  His Creative play, in  His Recreation in Creativity. 

' Shramahanistu ya tasya satatam kutvato jagat' 
' BALAM nama gunastasya kathito gunaclntakaiah'. 

V. VIRYA : 
It is God's inexhaustible fund of energy - that by which 

though being the material cause of the world, He yet remains 
unchanged in Himself, un-spent in Himself. It is the qulllity of 
unaffectedness in spite of activity and ctmnjl\l - Vlkarn vlraha. 
Though the material cause of the Universe, God is never spent 
out or exhausted by His creative activity. He has in Him the 
infinite ELAN VITAL . God is absolutely changeless in spite of 
His being the author of all changes and sponsor of change. It is  
also called the 'Achyutatva' or the 'Ajahatsva' of God, the Great. 
It is His Nirvikaratva dllarma. 

' Tasya upadanabhavcpi Vikaraviraho kurvato jagat' 
' Balam nama gunastasya kathito gunachintakaih '. 

VI. TEJAS : 

This is the Glory, the Splendour and the Might of Goct. Tile 
Mighty Lord is self-sufficient. He has within Himself 
'Parabhibhavana-samarthya' - the unbounded greatness and glory 
of God that requires no foreign aid and that Is  always self­
sufficient and contained within itself. 

' Sahakaryanapeksha ya tattcja - samudahritam' 

Tejas is simply God's self-sufficiency - that by which He 
creates the world by His own unaided efforts - Nairapekshya. 
God is in Himself Sahakari - Karanabhuta. 

The above described SIX GUNAS arc said to be the means 
the instruments of Pure Creation - Su<ldha Sarga. Laksmi Tantra 
says they form the basic material for the creation of the 
Universe. Lakshmi Tantra II 46-47, III 4, IV 24. 
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Of these six gunas, the first three enumerated namely Jnana, 
Aisv�ry� anp Shakti are said to come under 'Vi srama • 

Bhumayah' - s��lles of rest. 
The last throu gunas nam�ly Eal�. Viry11 and Tcjas arc !.aid 

to come under ' Srama - Bhumayah' - stages of activity. 
All these sl� gunas taken together are said to fmm the Body 

of God, the highest personal God. 
' Shadgunya Vigraham Devam tadrisya ca sriya srutam' 
' Samkalpasadhitaseshadehadaihika Vistaram'. A.S.VI.25. 

These six !lUnas th�t �onsHM� r):1e body and frame of God, 
the Person (Shadgunya Puripuma), are also said to foffi:l the body 
of L!lkshmi ,  God's consort. 

In fact when the ultimate original One Brahman who is the 
essence of Knowlofige and is endowed with all the six qualities 
(Shadgunya Pari puma)· d�sires, resolves Himself to split into 
many He is called SUDARSHANA. This Sudarshana an aspect of 
L akshmi or Lakshmi Herself is the support o f  all th ings in the 
world. In fact Ahirbudhnya says after a long penance 
Spmkarshana taught him true knowledge and that true 
knowledge WI!S none other than the Science or Knowledge of 

· - Sudarshana. 
' Sudarshan� svafl!pam ��� prochyamapam maya srunu ' 
' Srute yatrakhiladllare samsayaste na santi vai '. 

A.S. III. 2-5. 
Otto Schrader says "knowing fully well that Sud arshana is 

the Instrument of Vishnu ( the Brahman ) we can safely conclude 
that Vishnu, Kriya shakti and Bhutisakti arc respectively the 
Causa efficiens, Causa instrumentalis and Causa materialis of 
the world'.-

Any way Jnanu, the first and the foremos� quality i s  the 
primary quality out of wllich th� othllr five qllalities of Shakti, 
Aisvarya, Bala, Virya and Tejas arc said to have evolved. The 
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essential quality of God is none other than Jnana. It is said so in 
Ahirbudhnya sainhita. 1 

, 
' Yctc shaktyadayah panca guna jnanasya kirtilah' 
' Jnanamcva param rupam Brahmanah Paramatmanah'. 

To the question by Narada, . 
' Kim tat Shadgunyamilyuktam dcvadcva jagatpate' 
'Kalham ca gunahinam tat shadgunyam parigiyate' -
How can t�at ultimate reality which is often described as 

Gunahina, Nirguna by some of the Upanishads be said to possess 
the six qualities, -

The answer i s  the descriptioa o f  the six gunas by 
Ahirbudhnya -

' Aprakrlta gunasparsham nirgunam parlgiyate ' 
' Shrunu Narada Shadgunyam kathyamanam mayanagha'. 

It is called Nirguna because it is not associated with the 
empincal qualities as we already know of them. I t  is ever 
associated with the transcendental quali ties � Aprakrita 
Gunasparsham - the Six Great Qualities. 

, When all the virtues and vices the accumulated sins over 
innumerable biiths arc got destroyed when the vasanas the root- -­

tendencies in man are shattered and completely obliterated, when 
the three empirical gunas and their products have no longer a 
sway on him, the individual soul, man can directly intuit this 
Brahman. The free souls inhibiting Paramapada, the Highest 
abode of Brahman arc said to have visualised and experienced 
Him thus. 

God as a person with the six qualities and as distinct from 
His SHAKTI is called VASUDEVA , the Supreme 

' Sakteh saktimato bhedadvasudeva itiryate ' .• 

' Sarvashakti'!layo devo Vasudevah sisrikshayii: ' 
A.S. V.-29 



GOD AS PARA - PARAVASUDEVA 

THE ULTIMATE REALITY namely the Sup1cme Brahman is 
thus always a qu'alificd Brahman. Shadgunya Pari puma, with the 
Six Great attributes. The very fact that He possess in Hi mself 
theBe six qualities means, He is a Brahman with a figure and a 
Form, DIVYA MANQ�LA VIGRAHA VISISHTA -

Visvaksena Samhila says, it is pronounced by God Himself 
that He has fi�e PRAKARAS or modes 01' existence: 

' Mama prakllnh panceti prahurvedantapliragah ' 
' Para Vyuhasca Vibhavo _niyanlfl sarvadehinam '. 
' Archav atarasca tatha - - -

The First of His llve prakaras or mog_es of existence, the 
Primary form, the most important figure in the Highest Heaven 
is God Himself in His PARA _or Highest Form. 

The other four prakaras or modes o f  existence ai·e 
enumerated as VYUHA, YIBHAVA, ANTARY AMI and ARCA. 

Yihagemlra Samhita says that the PARA fonn of God is the 
root of His innumerable Avatara or descents -

'Muninam Bijam Avyayam'-
lt is said to be 'Sakshat Shakti' and Vihagendra Samhita says 

this Para form is especially meant for the enjoyment of the 
angels and the liberated souls. 

This highest form of God, Para is identified with 
V ASUDEVA and is usually titled as PARA V ASUDEVA -
Etymologically the root meaning of the tcm1 Vasudeva is -

. . 
' Sarvtllra vasatiti V ASUI-1 Vasuscu sau devasca - The 

entire Universe of Matter and Souls constitutes the Body of God 
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and God resides in them as imminent or Antaryami and shines 
for ever unsullied by their defects. , 

God, the Lord in the highest form is always said to be 
associated with His Power - (Shakti) , Lakshmi or SRI . 

' Shadgunya Vigraham Devam tadrishya cha Shriyayutam' 
' SamkalpasoohitiiSesha dehadaihika vistaram '. 

Ahir. B.S. VI. 25. 

Different Samhitas mention varying number of consorts as 
companions of God in His PARA state. Some mention SRI or 
Lakshmi as the sole companion, some others SRI and B HUMI as 
the two invariable companions, some others SRI, BHUMI and 
NILA as the three constant companions and a few others even 
eight or twelve Shaktis as the consmts of God in His Para form. 

The Ahirbudhnya samhita m entions of God the Para as 
associated with SRI only as already referred to above and this 
Samhita treats of SRI as a real philosophic principle 

' Dcvya Lakshmya samasinam pumashad&>unyadehaya ' 
' Nityoditaimityatriptairatikrantaistamo mahat '. A S IX. 31  
' Ycka tvicchatmika tasya tathflnya tu kriyii!mika ' 
' Prathama Paramil Lakshmlrjagattrantuh kutumbi nl' 

Lakshmi Tantra VII. 9-10. 

Padma Tantra and Parameshvara Samhita and Uttara­
narayana (a continuation of the Purusha sukta in the White 
Yajurveda) aU refer to God as PARA with two consorts SRI and 
BHUMI. Paramcshvara samhita actually refers to BHUMI as 
Pl}SHTI -

' Lakshmf pushtyoh svarupe ca nitye Bhagavati saha ' -
God with SRI. BHUMI and NILA is very widely referred to 

in Parasara Samhita, Vihagendra samhita and also in later texts 
such as the Sita upanishad, Prakasa samhita, the tattvatraya and 
Yatindra mata dipika. It may be admitted so far as known that 
these three consorts are not referred to and admitted by the older 
known Samhitas. 
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Vihagendra Samhita says Sri, B humi and Nila can be 
identified respectively with Iccha, Kriya and Saklohat Bhakti of 
the DEY! - SRI representing good luck - Bhadra - BIIUMI 
representing might - Prabhava - NILA representing the Sun, 
moon and fire. 

I t  is further stated that SRI is threefold in her personality ­

As Yoga shakti associated with Yoga practice, 
As Bhoga shakti associ ated with Domestic worship, 
As Vira shakti associated with Temple worsh ip. 

S imilarly BHUMI i s  referred to as threefold . 1t 1s said to be 
of the nature of  Pranava, i s  sa)d to rcpre;ent B uddhi and is also 
said to be the Sustaining power of the Earth w i th 1ts supposed 
fourteen planes. 

NILA is also admitted as threefold : 
As Soma she is the goddess of vegetation, 

As Sun she is the goddess of Time 

As Fire she is associated with Heat and Cold, Hunger ami 
Thirst, etc. 

In one of the Samhitas the three Shaktis, Bhumi, Nila and 
S ri arc consi dered just the three aspects of one and the same 
Shakti as in charge of the well being o f  the individual souls. 

The three aspects arc also associ ated with ti ngcs of colour. 

The white SRI is said to look after the good souls i n  whom 
Sattva guna predom inates, 

The red BHUMI is said to care for the Raja sic ones, 

The black NILA is associated with the Tamasic ones as 
Durga -

Similar to the association with the Souls at the later stages, 
Vihagendra samhita mentions eight shaktis as associated with 
the Hero form Yira murLhi of the Sudarshana, a subsequent 
emanation, a Yyuha fonn at a later stage : 



96 . Phll o§ophy of Panceratres 

The Eight Shaktis arc : 
KIRTHI as representing Renown, 
SRI " doodluck, -·· 

• VIJAYA " Success or prowess, 
SRADDHA " Faith, 
SMR!TH! " Memory, 
MEDHA " Understanding, 
DHR!TI " Endurance, 
KSHAMA " Forbearance aod 

Forgiveness. 

_ Padma Tantra and Vishnu Til aka also make mention of these 
8 Shaktis Sattvata samhita enumerates the following twelve 
Shaktis (energies) 

• 

LAKSHM! reprc,�nting Will 
. 

PUSHT! Prosperity 
DAYA " Compassion 
NIDRA " Sleep 

.-. 
KSHf.MA " Forgiveness 
KANT! " .  Beauty aod Lustre 
SARASVAT! " Learning 
DHR!TI " Endurance 
MAITR! " Benevolence 
RAT! " Venus 
TUSHT! " Contentment or Satisfaction 
MAT! " Intellect. 
: Lakshmih pus.htir daya nidra kshama kantis-sarasvati' 
' Dhritir maitri ratis-tushtir matir dvadasami smrita' 

· 
Sattvata samhita IX. - 85. 
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The Si ta Upanishad m akes mention of the three deities 
Lakshmi, Bhumi and Nila as identified with -

Desire or Will 

Action 
ICCHA 

KRIYA 

Direct Manifesting power - Sakshat Shakti. 

In the Upanishad Sita i s  regarded as the power which exist� 
di lferent from and also as one with the Supreme Lord 
constituting within Himself all the conscious and unconscious 
entities of the Universe - Sita is actually described as Maha­
Lakshmi which is said to exist in three forms -

ICCHA 
JNANA and 

KjUYA -
Also certain peculiar interpretations of the Icchashakti, 

Kriya shakll and Sakshat shakti are to be found in the Sita 
Upanishad. 

The various Shuktis (energies ) in their different fom1s and 
di fferent combinations in numbers are said to be associated with 
God in His various incarnations. 

God is one and He assumes different fonns in His different 
man ifestntions. God's energy which is none other than Shakti or . 

His Sumkulpa, Lakshml, also assumes different fonns i n  tenns of 
His Lila Vibhutl, His active roles. Hence there are three or eight 
or even twelve energies of Shakti as represented in the different 
manifestations as female consorts. These will be discussed in 
greater detuil when we come to the Vyuhas and Vibhavas of God 
the Almighty. For instance It may not be impertinent at this stage 
to state that in one of the Vibhava Avatars, in one of His 
incamations, Patalasayana, God is said to be attended to by 
Shakti in the fonn of four consorts, Lakshmi, Chima, Nidra and 
Pushli. Similarly in an oU1er incarnation namely that ofEkamava 
S:1ying He i s  said to be again companioned by four consorts in 
thr. persons and fonns of Lakshmi, Nidra, Maitrl and Vidya. 
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Lakshmi and her different manifestations are just tattvas, 
philosophical tenets or principles that are once again deeply 
ingrained in the very attributes of God Himself. For purposes of 
meditation and worship they arc manifest in the form of different 
personalities as the female consorts of God. 

Padma Tantra and Vishvaksena Samhita have both recorded 
the observation of seers, namely the liberated souls to the effect 
that the PARA form of God is four-armed and of dark-blue 
complexion. Padma Tantra says that the Para form of God has 
itself sprung from a still higher form of God 

' Rupam adyam sanatanam ' -

' Vishnudehavayarn mahah'. 

Vihagendra sarnhita says that the PARA form of God is two 
handed only and all white and bright -

' MAHAH Paramabhasvaram ' -

Ahirbudhnya Samhita says that Ahirbudhnya saw God 
actually as being of the colour of a pure crystal and as clad in a 
yellow robe residing in Vaikuntha similar to the Sudarshana 
Purusha -

' Mantra tanur Bhagavan' . 

Padma Tantra I. 3-16 says that the PARA form of God as 
·seen by Brahman in meditation is the best of Purushas and the 
highest light. 

All the Sarnhitas invariably point out that the PARA fonn 
of God has invariably itself originated from a higher form or 
perhaps the highest form - That ultimate form which has all 
forms and no forms - Brahman without beginning, middle or 
end. How the ultimate one and Only Reality namely Brahman is 
identified with the form and figure of PARA VASUDEVA, with 
Vishnu or Narayana will be dealt with shortly after discussing 
the weapons of God or His ornaments and also delineating the 
region of His abode, Vaikuntha. 
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The Divine figure, the 'Mangaia Vigraha' of God is said to 
be adorned with NINE chief ornaments and weapons which 
once again are said to be mnemonic chiefly of the tattvas, the 
principles of the Universe. They are the following: 

Kaustubha : This is a jewel worn on the breast of God. It 
represents SOULS. 

Srivatsa: 

A Club : 

A Conch : 

A Bow : 

A Sword: 

A Sheath: 
(for the sword): 
The Discus : 

The Arrows : 

A Garland : 

- It is a curl of hairs on the breast. It is 
said to represent PRAKRITI. 

- This represents 'Mahat' 
- It symbolises Sattvic Ahamkarij, 
- It symbolises the Tamasic Ahamkara, 
- It is the Replica of Knowledge, 
- It substitutes ignorance, 

- It is symbol of the Mind, 
- They represent the senses, 
- It represents the Elements. 

Vishnu Purana in its Astrabhushan� Adhyaya I. 22, gives a 
clear descpp'tion as also the denotation of these ornaments and 
weapons of Goq. These are not merely regarded as symbols but 
also as actually connected with the Tattvas they represent ( such 
as presiding deitks etc.,). Fc;>r instance, Vishnu Tilaka ( II. 29-

31) says that duriqg the Universal Night, the soul ' in the form of 
the Kaustubha' rest� in the splendour of Brahman from whicn it 
is again sent out into the world (prapanchita) at the beginning of 
the new Cosmic day in order to return once more and for ever or 
once for all when it is liberated. · ' . 

Vaikuntha, Parama Vyomajl is said to be the Highest 
heaven the residence of God as Para-Vasudeva. • , ' 

' Jnlinlnandamayi stylna deshabhavam vrajatyuta ' 
' Sa desah paramam V yoma nirmalam purushatparam ' . 
' Vyoman' literally means ' Space- shere', Akasa, Nabha etc., 
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Paramapada or Parama vyoman is said to be the product of 
Pure Creation, Suddha srishti and it is all composed of Suddha 
sattva matter or material. Matter in the ordinary sense of the tcnn 
with the determinants of Sattva, Rajas and Tamas i s  a misnomer 
to be applied to the composition and constitution of Paramapada. 
The matter there at Paramapada is not even Suddhasattva of the 
rr1ikritin type. It is a peculiar content that has absolutely no 
comparison in whatever we come across in Prakrlti that i s  
associated with Kala. It is of the nature of Jnana and Anand a. As 
Pancaratra texts describe It is Jnanananda Lokah - The ordinary 
concept� of Time and Space do not apply to this region just as 
nothing of Prakrlti or what we know of in the ordinary sense o f  
the term can apply to it -

' Kalam sa pacate tatra na kalas tatra v�iprabhuh' -
Even at this region of Paramapada there is at Its own level 

the distinction between matter and souls . There is the supreme 
Soul God, His consorts, His attendants, the Nitya suris, and also 
the Released souls (Muktas). All these have their owl,! bodies 
made of Aprakrita material. S'tl'iilso"i.Ticrcare·varlous objects and 
instruments or means of enjoyment and Bliss such as Sandal, 
flowers, jewels etc., places of enjoyment such a!t Palaces, 
pavilions, parks and lakes. It must be borne in mind that all these 
so called material substances are once again constittlted·Of ' Pure 
Matter' that is spiritual in essence arid composition, o f  the nature 
of knowledge and bliss essentially. They reveal and radiate as i t  
were the crystallised splendour, 'styini prabhii' o f  pure creation, 
Suddha Srishti. · 

This Parama vyoman is in fact considered to be the second 
Highest in the list of Tattvas. For instance Lakshmi Tantra states 
the Tattvas in a descending series in the following m anner -

First the Lord, then the Highest Heaven (Param apada) then 
the Purusha, Shakti, Niyati etc., . · 

Sri pancaratra also referred to as Brahmopanishad slates: 
' Svasattabhasakam sattvam gunasatvad vilakshanam .. ' -
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. 
Par�map?d a  is the re�m of Suddhasattva absolutely beyond 

all tnodtficauons of Praknti and the ordinary empirical concepts 
that we know of and think in terms of . It is si mply a realm 
made o f  self-luminous Suddha sattva where : 

Everything is of the nature of Bliss, 
' Anand a Lakshana Lokah ' 

Every enjoyment i s  of the nature of Ananda, ananda, 
maya bhogih, 

Every body is made of the material of knowledge and Bliss 
only, 

'Jnananandamaya dehlih ' 
In this blissful region of Param apada,  God 

PARA VASUDEVA called Para Tattva or Para Svarupa is said to 
reside.  He i s  said to possess the most charming figure 
(Divyamangala Vigraha), is of four arms (Chaturbhuja), is 
accompanied by His consorts (Shaktis), Sri, Bhumi and Nila, is 
reclining on the bed and cushion provided by Adishcsha, is ever 
adored and served by the Nitya Suris headed by Ananta, Garuda, 
Vishvaksena and others and is also ever attended to by the 
liberated souls who have. atlast succeede<! in entering His region 
and returning to Him, called the Muktas. He is in His full eternal 
glory and splendour, Nitya Vibhuti. He is i n  the fulness and 
perfection o f  His Six Gunas - Shadgunya Paripuma. This is the 
Blissful region every seeker of liberation aspires for. This i s  the 

. vision and experience of God every seeker of Truth, Saint and 
Sage longs for. 

It  is clearly referred to iry the Pancaratra samhitas that there 
arc only two classes of Jivas namely the Nityas and the Muktas 
with God arid His consorts in Paramapada, always in service 
(Kainkarya) on Him. 

· 

' Nityaim'tuktaimirabadhaiminnal1nandalakshnaiah, 
Sftkshilipasyadbhiiisirlam Nird)'anaman1mayam ', 

Ahir. Sam. IX - 30. 
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Of these two classes of souls that inhabit the exalted region 
of God's residence, the Nitya Suris arc par excellence, of 
surpassing merit and position, 'Nityas' means ' eternal ones', 
'Suris' means masters, sages. They arc of exalted status in their 
seiVice to God for the simple reason they never got into·the cycle 
of births and rebirths, they never had a fall from the region of 
God and never strayed away from His vicinity and .never stayed 
away from His service. This is why they are said . to hold . 
permanent offices in the seiVice of God as His adjutants so to 
say. Tattva Traya describes the Nitya Suris as those Who never 
entered Samsara -

' Kadapi samsfu'am apr1ptah asprishta samsaragandhah' 

While the Muktas arc the ones liberated from Samsara 
(Nivritta samsarah ), the Nitya suris never even ·entered it . 

Scriptures refer to the Nityasuris in the following passage : · 

' Tad Vishnoh Paramam Padam sada Pasyanti Suray.th ' 

The Svetasvatara upanishad also refers, to them : 

' Nityo Nityanim cetanas cetananlrn , 
' Eko bahllnim yo vidadhilti kamln' -

Yatindra mata Dipika refers to the door-keepers and watch­
men in the holy township of Vaikuntha called by names such as 
Canda, Pracanda, Bhadra, Subhadra etc. Sometimes they are 
referred to as Parshadas or Parishadas� the retinue of God with 
appellations such as Kumuda, Kuriludaksha, Pundarika, .Vamana, 
etc. 

Padma Tantra does not include nityas like Kumuda and 
Ananta under Pari shad as. ot course Yatindra .mata dipika does 
not refer to the Nityas, Annnta, Garuda and Vishvakscna as 
door-keepers and watchmen. In fact these three are the most 
prominent among · the Nitya suris with ' their .prominent 
assignments: 

An ant a or Shesha is the Serpent Couch of Vishnu, 
Garuda is the Vahana, the vehicle of Vishnu, 
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Visvaksena is most often referred to as the 'Lord of Hosts', a 
sort of a personal secretary having an eye on behalf of God in 
all the Heavenly and'Mundane affairs also. 

In a way Visvaksena may be referred to as the Charge 
d 'affaires of God. 

These Nityas are said to have the Carte blanche from God to 
incarnate in the world , just as Vishnu Himself docs as and when 
necessary. 

The liberated squls, the Muktas are described in the 
Visvakscna samhita as follows : 

'Svarupam anumatrain syatjnananandaikalakshanam' 
' Trasarcnu pramlnas te rasmi - koti - vibhU<;hit'fu '. 

They arc described as minute and atomic in size; they are 
said to be intensely radiating spiritual atoms o f  the size of 
Trasarcnu (mote i n  a sunbeam). The same description is given in 
the Mahabharata also (XII. 346. 1 8.) where it  is said that the 
liberated become atomic after having been burnt up by the Sun. 

Ahirbudhnya samhita refers to the liberated souls as not 
possessing any body. while they <after liberation) do not possess 
any karma-made body, they are able to assume a non:natural 
body whenever they like as yogins are said to be capable of -

' Tatpadam prapya tattvajna mucyante vltakalmasah ' 
' Trasarenu pramlnaste rasmikotivibhii<>hifdl, Ahir.S.V-27 

(Even in Tattvatraya and Yatindram dipika the same ideas 
arc expressed). The liberated souls can assume any type of a 
body or even several bodies and can wander anywhere in the 
Universe. Only they cannot interfere in the worldly affairs. 
Tattvatraya says that among the Muktas, the liberated souls all 
arc equal essentially like grains of rice. There is no question of 
hierarchy in the status or beitig of the Muktas, the liberated 
souls. These liberated souls are intent on nothing but service, 
Kainkarya to God. Incidentally Ahirbudhnya samhita mentions 
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that whatever form (of God) the devotee has been associated 
with in his devotions and prayer in his mundane existence, that 
fmm itself he perceives as residing in the flighcst Heaven. 

' Bhaktli.ste ylidrise rupe samsarapadamil!rit1h' 

' Tadri� 1m tc samikshantc parama vyoma viisinah' 

Of God's five modes of existence • Panca Prakaras, His 
Highest f01m, Para-Svarupa as discussed so far is said to be of 
two types namely Nityodita and Shantodita. Ahirbudhnya 
samhita categorically states that God as PARA VASUDEVA and 
as rcs1ding in Vaikuntha with Shri, Bhumi and Nila, with the 
NityasUJis and Muktas (liberated souls) is Nityodita Parasvarupa. 
This Nityodita as the very word indicates is for ever manifest 
and is never subject to periodic cycles of  man i festation or 
evolution and dissolution · 

' Pumam Nityoditam vyapi heyopadcyatojnitam' AS.II.25. 

This Samhita refers to Shri also as · 

' Uditaouditlku ru nimeshonmesha rl1pinf' 

On the other hand, the Shantqdita form of Parasvarupn or 

PARA VASUDEVA is said to arise at the time of emanations 
(Vyuha) from God the Supreme, Para Vasudeva. As the very 
word Shantodita (Shanta-Udila) indicates this type of Para is 0 
subject to periodical cycles of rising and setting (udita and 
shanta), evolution or emanation and dissolution and i� also said 
to be U1c source of subsequent emanations such as Samkarshana. 
This Vasudeva is  sometimes referred t o  as VYUHA-Vasudcva 
as juxtaposed with PARAVASUDEVA. 

AU the Samhitas arc not uniform in expressing their opinion 
about the two types of the Ultimate, the Para Vasudeva form and 
the Vyuha Vasurleva form. God as Para Is sometimes identified 
with Vyuha Vasudeva and sometimes distinguished from Vyuha 
Vasudeva. Padma Tantra describes the Para Vasudeva as 
dividing Himself into two as follows: 
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i. With one half of Himself he becomes Vyuha Vasudeva 
Crystal like, 

i i .  With the other half he is said lo become Narayana 
Himself, black as a cloud, the Creator of the primeval waters. In 
a way Padma Tantra hints at saying that PARA form is not 
Nitya, eternal, but a periodical manifeslation itself like the 
Vyuha Vasudeva. Vishvakscna Samhita on the other hand says ­
· Nityoditat s ambabhuva tatha Shantodlto Harih' - From 
Nityodita arises subsequenliy the Shantodita fonn namely Vyuha 
Vasudeva. When Para Vasudeva is thus distinguished from 
Vyuhit Vasudeva, Para Vasudeva is Nityodita - over manifest (as 
experienced by the Nitya suris and tho liberated souls -Nitya 
mukta anubhavya). Vyuha Vasudeva is patently typed as 
Shamodita and also as tho direct cause of the subsequent 
emanation Samkarshana - Samkarshuna Vyuha - Karanabhuta. 

The Vyuha Vasudeva is said to have sprung from Para 
Vasudeva in most of the Samhitas. Sometimes even Para 
Vasudeva is distinguished from the Ultimate Brahman. But in 
almost all the major samhitas Para Vasudeva is identified with 
NARAYANA. 

By scanning the discussions in the various samhitas we can 
endorse the opinion of Vishnu Til aka that PARA VASUDEVA is 
identical with NARAYANA, is eternal in the kingdom of Nitya 
Yibhuti invariably accompanied by Shri, Bhumi and Nila and 
ever worshipped by the Nityas and Muktas. 

How Brahman, the one and the only Ullimute Reality is 
identified with PARAVASUDEVA and how PARAVASUDEVA 
is once again identi-fied with NARAYANA or VISHNU is an 
interesting review. 
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IT IS CLEAR FROM U1e second Brahri1a Sutra of Vedavyasa ­
Jnnmadyasya ymah - that B rahman is the u!Limate source from 
which the world p10cccds, by which it is  sustained and also 
dc>troyed. Creation', Maintenance and Dcslluction all the three 
qualities and roles arc synchron ised in one and the same person 
nilmely BRAHMAN - We should not for a moment misunderstand 
that the three portfolios arc possessed by three d i fferent 
personalities as is commonly bcl1cvcd namely Brahma, Vishnu 
and Mahcsvara, the Trimunb. Nor >hould we attempt in any way 
to segregate the roles. That is " hy 111 a di fferent Sutra - ' Atha 
caracaragrahanat', lsvara Svarupa, God's personality is  
established in the single role of dcsuuclion. All the three shpuld 
be construed as the inseparable aspects of one qnd the same 
characteristic which is vested in one and only person, namely 
Brahman. OUherwise we will be posi ting three Ultimate Realities, 
the Trimurtis which contradict .thc accepted principle U1at the 
Ultimate Reali�y is one and only, without a second - ' 

· 

'Ekamcva advitiyam ', 

that there is n<>thing else c•qual to or surpassing Brahman ­
Na l.lt,ant.�>c·abhyadlukasc,t drisyatc ' ·_ 

A bout the tl"t "'usc or the u l t imate source of this Universe 
there arc so "' ·"" p.1�sagcs in t1 ", . � rut is such as the following : 

' Sadcva s.,umyedamagram'a..ft ' 
' Asadva idamagra asrr ' 

' Taddhcdam .tarhyavyakritamasft ' 

' ,Brahmava icl:unagm ail ' 
' Atma Va idamcka cvagra a.it ' 
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' Sarvani hava imani bhutanyakasadcva samutpadyante 
'Servami ha'va imami bhiiuini pranamcviibhisamvisanti' 
' Na sannacasacchiva eva kevalah ' 
' Sambhuriikilsa madhye dhyehah ' 
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In all these passages rcfcning to the Ultimate Causation, Sat, 
Asat, Avyakrita, Brahma. Atma, Akasa, Prana, Shiva, Shambu 
are variously mentioned. These are all common names referring to 
the .fact of causation as such. They cannot at the same time refer 
to the causal factor as such, that which can be the cause. The 
various common names mentioned invariably point to one only 
namely the common causal factor as such and the causal factor 
which can cause the world i s  a proper name as represented in the 
person of NARAYANA - For instance the passage, 

' Eko ha vai Narayana a sit ' -
This passage can refer to the Karanavastu as such and it is 

acclaimed as Narayana. For instance in one of the Vidhi Vakyas in 

the Brahmanas it is mentioned - '  Pusuna Yajeta ' - Pasu here is a 
·common name and the mantravama clarifies it by saying -

' Chagasya Vapiiya mcdhaso anubruhi ' -

In the same way the nine terms as referred to in the nine 
passages quoted all point to one.person, NARAYANA who has in 
Himself the attributes of NlKHll..AJAGATKARNATVA (being the 
cause of the entire Universe) and Niratisaya brihatva (the 
astounding capacity to grow-Brahmatva). 

In the Taittiriyopanishad it is stated: 
' Yatova imani bhutani jayamc ' 
' Ycna jatani jivanti ' 
' Yutprayamtyabhisam Vlsanti ' 
' Tadvijijnasasva Tadbrahmeti ' 

He is the Brahman and •He is to be worshipped by whom this 
entire Universe of  living and non-living beings is originated, by 
whom they live and have their·bcing and in whom they finally 
merge (and get destroyed) -
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This idea is further underlined in the Mahopanishad, 
' Ekohavai Narayana asinna Brahmanncsanah ' -

That Para B rahma is one. He is the Para tatLva not the 
ordinary Brahm a or Rudra. 

' Karanam tu dhyeyah ' - says the Brahmasutra again. 
Brahman is the sole cause of this Universe and He is therefore to 
be meditated upon and worshipped.' 

" Isavusyamidam sarvrun ymkinca jagatyiim jagat " - says the 
Isavasyopanishad. The entire Universe is \mbucd with God; He is 
the Creator and the Ruler; He is  inhe'rent and imminent i n  
everything of the Ulliverse and conducts its 1\ffairs " -

" Pun1shaevedagam Sarvam " - says the Purushasukta -
Brahman is entaitled in evc1ything and is there,fore to be known as 
Purusha. 

" Hriscate Lakshmiscapatnyau " " reiterates Purushasukta. 
The Para B rahma is the Lord of Lakshmi and hence Sriman -
Narayana. 

The passage in the Chandogya Upanishad - VI. 2. 1 ,  

'Sadcva saumyedamagramasit ' - cannot mean that to begin 
with there was one only undifferentiated homogeneous substance 
namely -Intelligence free from all differences. This is an 
impossibility - Though the primary and essential nature of 
Brahman i s  Intelligence, Consciousness, it is a person with 
intelligence. It cannot be Pure Intelligence. Out of context the 
quotation can be misused in any manner one likes. But in the 
context in which it occurs in the Chandogya upanishad, i t  i s  
evident that the words are framed t o  point out that b y  the one 
knowledge of Brahman, by the knowledge of One thing all things 
arc known - That one thing, the Highest Brahman 'SAD EVA' o f  
SAT is both the material and the efficient cause of the Universe 
(Jagat Utpadanatvam and Jagat Nimittatvam). That Brahman is 
Omniscient, (Sarvajnata), Omnipotent (Sa1vashakti-yogah), and 
can will everything (Sarvasamkalpatvam). He is the. imminent 
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principle (Sarvantaratvam) and also the foundation 
(Sarvadharatvam). He is also the governing principle c•l  
everything (Sarvaniyamanam). This Brahman, the nuclcu' ot 
many excellences or super-qualities (Kalyana guna gana) is said 
to constitute the SELF of the entire Universe and as such the 'elf 
of Svetaketu also. It is in that context tl1e epilogue is pronounced ' 

TAT TVAM ASI SVETAKETU'. 

In the same manner, there is the passage in the Mundaka 
upanishad ( I. 1 .5).-

' Atha Pm a yaya tadaksharam ' - The higher knowledge, Para 
knowledge is that by which the indestructible (tadakslwram) 
namely B rahman is known, First of all evil qualities assocwted 
with ,Prakriti are denied of Brahman and then it is pointed out that 
Brahman has the qualities of Etcmity (Nityatva), all-pervasivenm 
(Yibhutv:tm) subtilty (Sukshmatvam), omni-presence ,  omm 
science, all creativeness (Bhutayonitvam) and other auspicious 
quulities. 

' Satyam inanam Anantam B rahmeti ' -

Here again all the four words arc o l  dvitiya vibhakti and 
ckavacanant�. They indicate that B rahman is  beyond 'dcsa­
pai·iccheda' 'ka l a-ptlricchcda' and 'vastu-paricchedu ' ,  Here 
Brahm a is permanent neuter gcnde1 and is the substantive noun 
qualified by ' Ananta' which is or masculine gender, ' Satya ;md 
Jnana' arc ,also of nitlsculinc gender and they arc tigain substantive 
to ' Ananta' - (Though ' Jnana' is generally accredited to be of 
neuter gender, here i t  is of masculine gender with the annotation ­
Jnanam asya astiti jnanah -) 

The term ' S atya' indicates N irupadhika salta in B rahman 
always. That means tllOugh Brahman as t11c material cause of the 
unive1sc undergoes many changes, in l l imsclf and by H imself, at 
home, l ie is NIRV!KARA - 1\ot subject to any modifications. 

The tel m ' Jnana' invariably points to that person who 
possess Jnana always in an unlin'1ited way. So even the liberated 
soul's who had once knowledge 'limi ted (though absolutely 
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rc�Lotcd later) cannot be on a par with Brahman-who always has 
unlimited knowledge. So this tenn points to B rahman who has 
unlimited knowledge from eternity to eternity. 

The term ' Ananta' indicates that which is  bereft of the 
threefold limitations, Trividhaparicchedas-Although the Nityas are 
of course different from the Baddhas and Muktas in the sense 
that they never entered Samsara (cycle of births and deaths) and 
never got their know lege limited, yet they cannot be considered 
on a par with Brahman for the simple reason that their very being 
and personalities arc due to the will of God, His Samkalpa. 
Therefore even the Nityas cannot have the capacity to create and 
grow as Brahman can wish to. They do not possess the two great 
features of Brahman namely His Nirupadhika Jagat Karanatva 
and Brahmatva - God is obviously different from all His 
Creations and from all that He has Himself become. Thereby 
God is Ananta and therefore He is Brahm a. 

Though the single tcnn ' Ananta' encompasses within its fold 
all the auspicious qualities of God, Sathya and Jnana add 
meaningful lustre to it. Hence all the three, Sathyam, Jnana and 
Ananta are auspicious qualities that God possesses. These three 
tenms are in a coordination (Samanadhikaranya) and they denote 
one thing as distinguished by several attributes. They cannot 
prove a substance devoid of attributes, a Nirvishesha vastu. 
Samanadhikaranya literally means ; aneka-visheshana 
vishishtaikartha abhidanat vyutpattya - the abiding of several 
things in a common substrate • 

In the same manner passages like, 

' Nityam Yijnanam Anandam B rahma ' -

' A  vi karaya Suddhaya Nityaya Param!J.tmane ' -

definitely indicate the One a11d Only B rahman - as a 
substratum of several attributes as mentioned in the passages. 

It is clearly pointed out in U1e texts that wherever it i s  declared 
that knowledge is the essential nature of Brahman, it invalliably 



Brahman is Narayana 1 1  1 

docs not mean that mere knowledge constitutes the fundamcmal 
reality (Na tavata nirvisheshajnanamatrameva taltvam)-

Rather i t  definitely means that knowledge constitutes the 
essential nature o f  a knowing subject only (Jnaturcva 
jnanasvarupatvat) which is the substrate of knowledge just as the 
Sun, lamps and gems arc the substrate of light (Sribhashya) -
Therefore it is indubitable that Brahman as Jnana invariably mean> 
Jnatritva, the knowing capacity of a knower and never mere 
knowledge. All the Smtis substantiate this no doubt : 

'Yassar vajnassarvavlt' - He who is all knowing and 
omniscient ( Mundako. up. I. 1 .  9) 

'Tadaikshata' - It thought ( Chandogya up. VI.2.3) 
'Seyam Devataikshata' - This divine person thought ("3.) 

'Sa ikshata Lokannu srija iti ' He thought let me beget U1esc 
worlds - ( Ai'tareya A ran. 11 4 , 1 .  2.) 

'Nityo nityanam cetanah cctananam eko bahunam - Yo 
vidadhati kaman ' He who grants the wishes - as eternal of  
eternals, as knower of the knowers, as  one of  the many 
(Chandogya up. U.S ) 

'Jnajnau dvavajiivisanfsau ' - There are the two unborn ones, 
one who knows, and one who does not know, the one all­
powerful and the other powerless, (Svetasva. up. I. 9) 

'Tamisvaranam Paramam Mahcsvaram, 
Tam Devatanam Paramam ea Daivatam 
Patim Patinam Paramam Parastat , 
Vidama Dcvam Bhuval'lesamidhyam ' -

Let us know Him the lsvara, the supreme Lord of Lords, the 
highest deity of deities, the master of masters, the transcendent, 
let us know Him the Lord of the Universe and the adorable one ­
(Svetu. up. VI.?) 

' Na tasya karyam karanam ca vidyate , 
Na tatsamasca abhyadhikasca drisyate ' 
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' Parasya saktirvividhalva sruyatc , 

Sviibhilvikf Jn:inabaliikriyu en ' -

Of Him there is no known karyam (effect) or karanam 
(instrument) - (No known body or organ ) • No one is seen like 
unto Him or better, His high power is revealed to be manifold 
indeed, constituting His essential nature as Knowledge, Strength 
and Action. ( Svcta. up. VI. 8) 

' Esha aunilpahata - pamru vijaro vim rityur vi.Soko -

Vijighatso pipasah, satyakamah satyasamkalpah ' • 

This is the self free from sin, ageless, deathless, gricDcss, 
free from hunger, free from thirst, whose desire is true, whose 
thought of purpose (sutya samkulpa) is true • (Svet. up. 
vm. t-5) 

All these upanishudic texts clearly and variously point out that 
while the essential nature of BRAHMAN is knowledge, there 
belong to him many other excellences or excellent qualiLies. 
Brahman being. the possessor of excellent attributes in Himself is 
pt·imarily a knowing subject. -

' Jnatritva prarnukhan kaly:ina gun 1in jnanasvarups • yaiva 
Bt�tllmanah svubh:ivikan • - (Sri Bhashya) 

Brahman therefore cannot be bare undifferentiated 
consciousness. It is essentially a knowing person with other 
excellent qualities. 

Brahman can never be thought of even for a moment us 
Nirguna, devoid and devaluated of qualities. Of course there arc 
innumerable references in Srutis tq Brahman as Nirguna in tcnns 
of 'Nirgunam', 'Niranjanam', 'Nishkalam, nishkriyam, shantam' 

etc. These never mean in their import the connotation of not 
possessing any qualities. On the other hand they categorically 
mean that Brahman is devoid of qualities born of prakriti (or 
associated with pf<iktiti and therefore interior qualities) 

" Svabhaviki Jnanabalakriya ca 

Satyakamah Salyasamkalpah " -
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These clearly indicate that there is absolutely no scope at all 
even to think of Brahman as Nirguna. The Nirguna texts simply 
c onvey to us that Brahman is devoid of the inferior qualities 
born or and based upon prakriti, nature. They can never outright 
deny qualities of Brahman. Of course the Saguna texts declare that 
to B rahman whose essential nature is knowledge there belong 
many excellent qualities among which that Brahman is a knowing 
subject stands first and foremost. The Saguna texts declare that 
Brahmtm is 'Kalyanagunagana bhtishita' while the nirguna texts 
declare that Brahman is 'Heyagunarahita', bereft of emperical and 
infctior qualities. 

Under such circumstances there cannot be any yawning gulf 
between the Saguna and Nirguna texts. No gulf exists and no gulf 
need be bridged. The Nirguna texts deny Brahman of inferior 
qualities just to support and sustain the unsullied excellences 
acclaimed by the Saguna texts. They act as boosters to the Saguna 
texts. They are the undertones to promote fervently the major 
tones of the Saguna texts. They in short help to increase the 
reputation of the values held by Brahman. That Brahman is 
'Adviti ya' simply means not that nothing else exists, but that there 
is nothing else equal to Brahman or surpassing Brahman. That 
B 1 :�11m an is 'Nirvikara' means that the modifications and changes 
<lifecting the Universe of matter and souls do not affect Brahman 
rts such, although the entire Universe of living and non-living 
beings is none oti1er than a modification of Brahman Himself, His 
body, His sarira, His modal transformation. 'Nirvikara' means 
these vikaras do not affect B rahman, just as the vikaras or 
changes of the body like boyhood, adolescence, youth and oldage 
do not  affect in any way the soul - God, the PARA has a non­
natural Divine Super Figure par excellence - Aprakrita divya 
mangala v igraha - quite differl"nt from the empirical inferior 
bodies we possess. 

'Yadbrahmano gunavikara sarirajanma, 

Kannadigocaravidhipratishedha vacah '. 
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' Anyonyabhinna vishaya na virodhagandham, 
Arhanti tanna vidhayah pratishedabadhyiih' .  

So we have to conclude that the subject matter of the Nirguna 
vakyas is just the inferior qualities (Heyagunas) just as the subject 
matter of the Saguna vakyas i s  the great qualities o f  the Lord - The 
Lord, God is the embodiment of all the highest values, the best 
attributes always, and bereft of all the inferior qualities associated 
with prakriti. With these duets  s o  to s ay of 
'Heyagunapratibhatatva' (Nirguna vakyas) and 'Kalyana­
gunakaratva' (Saguna vakyas), the Srutis sing the glory of God 
in the music of'Ubhayalingatva', the aflil'l)lative and the negative. 

So the phrase 'Advitiya' that Brahman i s  without a second 
simply points to the fact that the one and the only cause of the 
manifest Universe is Bralunan Himself as there does exist nothing 
other than Brahman, that Brahman Himself possesses'manifold 
powers and when about to Create Himself constitutes the 
substantive cause of the world as also its efficient cause by willing 
to create. There are innumerable references in the Srutis 
supponing this point of view : 

' Tat kurutaunanvfsyam ' - (Bzi. - Brahmana). 
That Brahman willed to have the Universe (of animate and 

inanimate beings) as its body. 
(Brahman with the unmanifest matter and souls in Himself 

desired to evolve into the manifest universe of matter and 
individual souls). 

· ' Prajakamo vai Prajiipatih' - (Prasna - 1.4) 

PRAJAPATI (the lord of creation) namely Brahman, verily 
was desirous of offspzing -

'Sokamayata bahusyam prajayeyeti ' - (Taittireya -
Anandavalli). He (the supreme soul) desired. Let me become 
many, let me be ,born. 

' Sa aikshata lokan nu srija iti ' - ( Aitareya up. I. 1 . 1) He 
Uzought, ' let me now create the worlds ' - The above references 
point to the fact that Brahman first of all desired to create. 
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Having willed to create, He then created. 

'Asad va idam agra asit, tato vai sad ajayata ' 

(Tai. Anandavalli) Unmanifest verily was this (the universe of 
matter and souls) in the beginning. Therefrom verily was the 
manifest universe (Nama-rupa prapanca, the world of name and 
fonn, matter and souls forming the body of God) produced. 

' !dam sarvam asrijata , yad idam kim ca ' (Tai - Ananda) 
'He created all this,  whatever i s  here ' -

'Sa imam! lokan asrijata'' - (Aitareya up. - I. I .  2) 

The Para Brahman created these worlds -

In the first Rik of the Narayanopanishad the same idea of 
Lord Narayana's will to create i s  expressed in the following 
words : 

HARIH OM. 

Atha Purusho ha vai Narayano akamayata Prajassrijayeti­' 
Thus it is no.w very clear that the ultimp.te cause is the one and 

the only being i n  the last resort and this Being is not a mere 
consciousness, but a person with consciousness as His esential 
nature and with many other superlative attributes. Otherwise He 
cannot desire, He cannot Will to create and He cannot create. 
Even the Nirvisheshatva Srutis such as 'Sattamatram 
nirvishcsham niriham' establish 'Savisheshatva' only with 
reference to Brahman, as is clearly exposed so far. Brahman is 
therefore essentially a Purusha, a. Person with a body, mind and 
will of His own. The various tenns such as Para Brahma, Para 
Tattva, Param Jyoti, Paramatma, Purusha all refer to the one and 
the only ultimate reality namely NARAYANA. 

Here a famous quotation may be cited : 

' Kastvam tattvavidasmivastum paramam kim tarhi 
Vishnuh katham ' 

' Tattvedamparataittirfyakamukhatrayyamtasandarsanat ', 



1 1 6 Philosophy of Pancaratras 

' Anyastarhi girah katham gunavasadatraha Rudrah 
Katham' 

' Taddrushtya kathamudbhavati avatarati anyatkatham 
niyatiim ' .  

Obviously these two stanzas are i n  tl1c form o f  questions and 
answers : 

Q. - Kastvam ? Who are you ? 
A. - Tattvavidasmi - I am the one who has understood the 

truth. 
Q. - Vastu paramam kim tarhi ? - Then what is the highest 

truth ? 
A. - Vishnu - Vishnu is the highest truth. 
Q. - Katham ? -How ? (How can we say Narayana (Vishnu) 

is the highest Tattva ?) 
A. - Tattvedam Parataiuiriyakamukhatrayyanta sandar­

shanat ? 

In Narayananuvak which is primarily intended to establish 
the Ultimate Truth, in Purushasukta and many other allied 
dissertations we are reminded of Narayana as the Ultimate, one 
and only reality -

' Sahasrasf rsham Devam Visvaksham Visvasambhuvam' 

' Visvam Narayanam Devamaksharam Paramam Prabhum' .  

The import being Narayana is  the indestructible ultimate 
LORD. 

Q. - Anyastarhi girah katham ? - What about the other 
various references to other beings as ultimate realities? 

A. - Gunavasill - All the other references are pointers 
ultimately to Narayana Himself, 

Q. - Atraha Rudrah katham ? - What about mention i n  
dispatches from Rudra such as ' I am the Ultimate ' ? (For 
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instance in Atharva Siras i t  is claimed by Rudra ' Ahamekah 
prathamamasam vartami ca bhavishyami ca ) -

A. - Taddrishtyii - Rudra has announced so having an eye on 
Narayan Himself as His inner self -

Q. - Kathamudbhavati ? c How is He said to arise then ? ( If 
Vishnu is the Paratattva, He should be unborn - ajayamano - But 
there are references in the scriptures such as 'Brahmavisham -
rudrendaste sarve samprasuyante' - contrary to the concept of a 
Paratattv a. 

A. - Avatarati - He descends - (he descends and incarnates 
not in terms of any karma to be gone through, not to undertake 
sufferings and enjoyments, but by His own will to sustain the 
Universe which H e  has Himself produced). 

Q. - Anyatkatham ? - How then references to others (as 
Brahman) ? (There are references to Shiv a, Mahesvara etc. as the 
Ultimate Brahman in Srutis such as the Svetasvataropanishad etc. 
How then ? 

A. - Nfyaliim - Better conduct the arguments towards the 
Ultimate as Narayana (having an eye on Purushasukta and such 
other texts) 

These two stanzas aim at pointing out : 

i. The so-called Trimurtis, B rahma, Vishnu and Mahesvara 
cannot be three ultimate Lords with equal status though with 
different portfolios. 

ii. Even the contention that the Trimurtis are one and the same 
person in different successive incarnations c�ot hold good. 

iii. That there is another Supreme person or principle apart 
from and above the Trimurtis is also not tenable. 

iv. That Vishnu is the only Paratattva and Narayana is  
Paravasudeva is  the only proposition set down or advanced for 
argument. 
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as 

Philosophy of P ancaratras 

Often we meet with different passages in the scriptures such 

' Agnissarva devatah ' 
' Apo va idam sarvam ' 
' Brahmano vai sarva devatah ' 
' Na Kirindra tvaduttarah' -

These passages extol particular deities or persons under 
specific circumstances. Apart from their circumstantial importance 
tl1ey do not possess any other Ultra-greatness.· 

Similarly in passages like, 

' Hiranyagarbhassamavartatagre bhutasya ja{ah patircka 
asit' -

' Karanam tu dhyeyah ' -
,. 

'Sarvaisvaryasampannassarve8varassambhuraka8a madhye 
dheyah ' -

In all these references to Hiranyagarbha, Rudra implicitly 
mean Narayana Himself as the inner imminent principle. 

The Narayanopanishad in its Rigveda siras underlines the fact 
that Narayana Himself is responsible for Srishti, Sthiti and Laya, 
creation, sustenance and destruction. 

'Narayanad Brahma jayate, Narayanad Rudro jayate, 
Narayanad Indro jayate, Narayanatprajapatayah prajayante, 
Narayanad dvadasaditya Rudra vasavassarvani ca chandagamsi, 
Narayanadeva samutpadyante, l'qarayane praliyante, Narayane 
pravartante' 

The entire Universe is born of NARAYANA (Narayanadeva 
- samutpadyante) - The entire Universe is dissolved i n  Narayana ­
(Narayane praliyante) - The entire Universe i s  sustained by 
Narayana - (Narayane pravartante). 

'Narayanatprano jayate, Manassarvendriyani ca, Khamva­
ymjyotirapah prithivf visvasya dharinf' (Narayanopanishad) 
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Mundaka upanishad also strikes the same note (1. 2, 3) -
' Yetasmajjayate pranomanah saiVendrlyiinica ' 
' Khamvayurjyotirapah prithivi visvasya dhtirinf ' 
' Aunana esho prlino jay ate ' - (Prasna. up. 3.3) 

From Paramaunan is born prana. 
'Tasmadva etasmadaunana akasas sambhiitah ' 
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' Akiis-adviiyuh , Vayoragnih, Agnerilpah, Adbhyah Prlthivf ' 
(Taittirlya. 2. 1. ) 

Everything is born of Narayana, everything living and non-
living including the Vedas also (SaiVani Chandamsi) 

' Ricassamani jajnire ' 
' Chandagamsi j ajnire tasmat' 
'Yajustasmadajayata' - (Purushasukta ). 

Rigveda, Samaveda, Chandas, YajuiVeda are all born of Him 
'Vagvivrltasca Vedajl • .  (Mund. up. 2 .  1 . 4 )  

God's voice published the Vedas -
' Tasmadricah samayajumshi ' (Mund. up. 2 . 1 .  6) 

It was from Para B rahma that Rik, Sarna and Yajur vedas 
were born. 

' Sa ishata ime nu lokil, loka-palan nu srlja iti ' (Aita. 1.1 .  3) 
He thought, 'Here then are the worlds. Let m e  now create the 
guardians of the worlds ' -

'Tasmac ca dev a bahudha samprasutah siidhyii manushyii ' -
(Mund. up. II. 1 . 7) 

From Him also the Gods are born in mimifold ways, the 
cclestials, men etc., 

'Brahm a devarom pmthamah sambabhftva' - (Mund up. 1.1 .1) 
The llrst among the Gods to be born was Brahm a. 

'Yo Brahmanam VidadhiltipuiVam, Yo vaivedamsca prahinoti 
tasmai ' (Svcta : VI. 18). 
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Paramaunan first created Brahma and delivered to him verily 
the Vedas. 

' Yah Purvam tapasojatam adbhyah pmvam ajayata' - (Katha. 
up. ll. l . 5 ) He created Brahman from austerity, from the waters. 

' Esha sarvcsvarah. csha sarvajnah, Eshontary ami ,  Esha­
yonih sarvasya prabhavapyayau hi bhiitanam ' - (Mandukya. 
up. 6) 

He is the Lord of all, He is the knower of all - He i s  the inner 
controller; He is tl1e sourre of all - He is also the beginning and 
the end of all beings -

'Sarvam khalu idam Brahma tajjaliin' - (Chandogya up. 
Ill. 14 .1 . )  

The entire Universe i s  born, borne and buried in Brahman 
Himself. 

' Ya thorna-nabhih srijate grilmate ca, 
Yatha prithivyam oshadhayah sambhavanti , 
Yatha satah purushat kcsalomani, 

Tathaksharat sambhavatfha visvam' - (Mund. up. *I. 1-7) 

Just as a spider sends forth and draws back its own thread 
born of itself, just as the herbs grow on the earth, just as hairs 
grow on the head and body of a person from out of Himself, so 
also from the imperishable Brahman the entire Universe is 
created. 

Brahman is the only cause and the Universe is His body as 
real as Brallman Himself its source -

'Yah Sarvajnah Sarvavid yasya Jnanamayam tapah; 
Tasmad etad Brahma nama-rupam annam cajayate' -

(Mund. up. !. 1.9) This universe of name and forn1 is evolved 
out of Brahman who is all-knowing and all-wise, and whose 
austeiity consists of knowledge. 

' Asman mayi srijate visvam etat' - (Svetasva.IV.9) The Lord 
who can do wonders has created this Universe . 
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' •Jnah Sarvajno bhuvanasya asya gopta ' - (Sve. VI.17) God 
the all-knowing and the all-pervading is the protector of this 
Universe. 

'Prajapatih praja asrijata ' - (Yajur) 

God the Lord created the human beings. 

'Tamah Pare deve cki bhavati' - (Subnla.up) 

At the Lime of dissolution the entire Universe becomes one 
with the Supreme Brahman. 

The same Narayanopanishad in its Yajurveda siras states : 

' Om atha Nityo Narayanah, 
Brahm a Narayanah, 
Sivasca Narayanah, 
Sakrasca Narayanah, 
Dyavaprithivyauca Narayanah, 
Kalasca Narayanah, 
Disasca Narayanah, 
Urdhvasca Narayanah, 
Adhasca Narayanah, 
Antarbahisca Narayanah, 
Narayana evedagam sarvam, 
Yadbhut am yaccabhavyam, 
Nishaklo niranjano nirvikalpo 
Nirakhyata suddho deva eko Narayanah, 
Na dvitiyo asti kascit, 
Ya Yevam Veda-

S a  Vishnurcva Bhavati; S a  Vishnureva Bhavati. That 
Narayana is Nitya,without beginning or end and that He has this 
entire Universe as His body for all times, the so-called past, 
present or future either in a subtle fonn (Unmanifest condition) or 
in a gross form (manifest condition) - Tatsarvam Vyapya 
Narayana sthitah - He has pervaded the entire Universe - Sarvam 
Vishnu Mayam Jagat - The entire Universe is through and through 
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penneated by Vishnu (Vishnu as the imminent principle, as 
Antaryami will be discussed later). The obvious contention at this 
stage is to establish that the One and the Only Ultimate Brahman 
is Vishnu and this entire Universe of souls and matter arc not 
unreal, but as real as Vishnu Himself as they are created by 
Vishnu and as they fo1m the body or Sarira of NARAYANA . 

In the Narayana Valli ofTaittiriyopanishad it is significantly 
pointed out -

'Narayana Parambrahma, Tattvam Narayanah parah ' 
'Narayana Parojyotih, atma Narayanah parah ' -

Narayana Himself is Para Brahm a, Narayana is the Paratattva; 
Narayana is Paramjyoti and Narayana is Himself Paramatma. -
Brihati, Brahmayati tasmat ucyate Para Brahma 

'Naiveha kimcana agra asid amulam anadharam imah prajah 
Prajayante, divyo deva cko Narayanah ' - (Subala.up) 

There existed nothing before creation; all these arc brought 
about by the one Narayana who is in Parama Pad a. Apart from 
Him (Narayana) there is no other source or support for them -

'Eko ha vai Narayana asit na Brahman, nesanah' -
(Mahopanishad) - Verily there was the One Narayana - neither 
Brahma nor Siva (obviously meaning that Brahman and Siva were 
later created by Narayana) -

'Sarvada Sarvakrit Sarvah paramatmeti udahritah ' - (Subala) 
- Narayana is everything and always engaged in doing every 
thing. 

'Divyo hi am(lrtah purushah sa bahhyabhyantaro hy ajah' Lord 
Narayana called Purusha, who does not possess

' 
a body of the 

Prakritic type even in Paramapada, has pervaded the' entire 
Universe both within and without. (Mundaka.up111. 1.2) 

Narayana Para jyotih ' - (Tait. up) 
Narayana is the Supreme light. 
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'Atha ya esha samprasadosmat sarfmt samuthaya param -jyotir 
upasampadya svena rupena abhlnishpadyate' - (Chand.up. 
VIII.3.4) 

'Hiranmaye pare kose virajam Brahm a nishkalam, 

Ta� cubhram jyotisham jyotih tad yad atma-vido viduh'. 
(Mund. up. 2.2.10) 

'Atha yad athah paro divyo jyotir dipyate' - (Chand. up. 
3 . 1 3.7) 

'Na tatra suryo bhati, na candratarakam, nema vidyuto 
bhanti, kutoyam agnih' -

' Tam eva bhiintam anubhiiti sarvam tasya bhlisi sarvam idam 
Vibhati ' - (Katha up. 2.2.15) 

All these sruti vakyas point to the Divya jyoti , the Tejas of 
God. 

' Utiimritatvasydanah' - (Purushasukta) 

Narayana is the bestower of salvation. 
'Yamevaisha vrinute tena labhyah' - (Katha. up. 1 .2.23) 

He is to be attained only by him whom He chooses. 

'Tam evaikam janatha atrnanam, 
Anyfi vaco vimuncatha, 

Amritasyaisha sethuh ' - (Mund. up. II. 2.5.) 

That Brahman without a second is Himself Narayana . Give 
up the other ideas. That Narayana Himself is your bridge for 
crossing over to salvation. 

Paramatma, Narayan is Nitya - beyond Time. He is 'Kiila­
Kalah' 'He is Kalaniyamaka - the ruler of Time says Svetasvatara 
upanishad. The Kathopanishad also emphasises' the same point 
'fsanam bhuta bhavyasya'. The Taittiriya Nara yana says 'Sarve 
nimesha jajnire vidyutah purushadadhi' - It is by Narayana Time 
with its computers of minutes were produced. 'Purusha evedagam 



1 24 Philosophy of Pancaralras 

Sarvam, Yadbhutam yaccabhavyam' - Narayana has as his  body 
all the things of ti1e past, the future and t11e present. 

Hence the emphatic assertion in  Katha. up. (1.3. 1 1) 
' Puruslum na param kincit : 

Sa Kashlha, sa para gatih ' -

There is nothing beyond or superior to Narayana. He is  the 
terminus; He is the final goal. 

' Na tatsamasca apyadhikasca drisyate' (Svet. up. VI.8) 

There is not seen His equal or His better. 

'Yasmiit pamm miparam asti kincit, 

Yasmat nil!) I yo najyayosti kascit '. 

There is nothing superior to Narayana; there is nothing 
subtler tl1an Him; nothing greater than Him. (Mund.up. I. 1 .6) 

' !sana sarvavidyanam lsvara sarvabhutanam, 

Brahmadhipalih Brahmanodhipatih. 

Brahm a sivo me astu sad a siv6m' - (Taittiriya) 

The Lord of all learning, the IUlcr of all living beings, the 
master of the Vedas , the inner ruler of Caturmukha Brahm a, tllC 
auspicious at all times, the gist of AUM, namely NARAYANA ­
let Him do us good. 

'Anor aniyan mahato mahiyan, 

Aunasyajantor nihito guhiiyJm, 

Tam akratuh pasyati vfta-soko, 

a-ntu - prasfidan mahi man am iitmanah' -( Katha.up.I.2.20) 

Subtler than the subtle, greater than the great, NARAYANA, 
the Self is set in lhe heart of every creature. He is in the innennost 
recess of every one. When one realises this God he will be freed 
from all sorrow and enjoys His Bliss. 

' Tenedam pumam purushcna sarvam' 
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This entire Universe is pervaded by Him and full with Him. 
'Vedahml ctam Purusham Mahantam , 
Aditya - Vamam Taml1�ah parastfit, 
Tameva Viditvii atimrityum cti 
Nanyah panthii Vidyntcyanaya' -

I know Narayana the Supreme person residing in Vaikuntha 
far above Tamas and Nature, the Lord of Sun-like brilliance and 
utmost Tejas. Only by knowing Him does one pass over 
mortality. There is no other way. 

Often the question is raised, can the Supreme person, the 
B rahman be known ? If Brahman cannot be known all the 
metaphysical and religious pursuits will be of no avail. Then why 
should the Brahma sutras begin with the aphorism and laconic 
assertion - Athato Brahmajijnasa - Why there be these statements 
made in the Srutis ? -

' Brahmaveda Brahmaiva bhavati' -
' Brahmavidapnoti Param' -
' Atma va are drashtataryah' - and so on ? 

Brahman can be known, can be understood and can be 
meditated upon. IL is only by knowing Him we bcgm to love 
Him. 

There are statements in the Taittiriya and elsewhere -
'Yato vaco nivartante aprapya manasa saha' -

'From whence all speech together with the mind recoils, 
unable to reach it. ' -

This assertion is  just to point out indirectly and of  course with 
emphasis the infinite nature of Brahman's suspicious qualities - If 
this were not the real imp01t of the passage, how can we then 
explain the significance of passages in the same Taittiriya text 
such as, 

• Aum, Brahmavid apnoti Param, tad eshabhyukta, Satyam 
Jnanam Anantam Brahma, Yo veda nihitamguhayam Parama 
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Vyoman Sosnute sarviin kiimiin saba Brahman a Yipascitfl iti ' -
(Tailli. up. II. 1 .  1 .  ) 

The knower of Brahman reaches the Supreme. He who 
knows Brahman as the real, as Knowledge and as the infinite 
placed in the secret place of the heart and also in Parama Pad a (the 
Highest Heaven), he realises all his desires along with Brahman 
Himself -

The same TaittiJiya text in Il,6. 1 .  reiterates -

·As ann eva sa bhavati, as ad Brahmeti veda cet, 

Asti Brahmcti ced Veda, 

Santam enam tato viduh' · 

He who knows Brahman as non-existing; he verily himself 
becomes non-existent. He who knows Brahman as existing, him 
we know as existing -

Thus we obsetve that the very existence and non-existence of 
the self depends on the existence and non-existence of Knowledge 
which has for its object Brahman Himself-

The Kena upanishad very relevantly and succinctly resolves 
this controversy and answers to the point. The pertinent question 
is raised in the opening chapter of the upanishad in the following 
words : 

' Keneshitam patati preshitam manah 

Kena pranah prathamah praiti yuktah 

Keneshitam vacam imam vadanti 
Cakshuh srotram ka u devo yunakti' -

By whom desired and directed does the mind descend on its 
objects ? By whose command does life begin to throb for the first 
time "! Al whose will do these people talk ? Who is that God that 
prompts the eye and the ear ? 

�he answer obviously is BRAHMAN, the Omnipotent, 
Ommsctcnt, Omnipresent Parama Purusha who is the ear of the 
car, the mind of the mind, the speech of the speech etc., 
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'Na tatra cakshur gacchati na vag gacchati no manah' 

'Navidmo, Navijiirimo' -
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The eye goes not there, the speech reaches it not nor even the 
mind. We know it not; we understand it not; -

' Anyad eva tad vid i oo 'atho aviditad 

Iti susruma purvcsham ye nas tad vyacacakshire'-

I t  is other than U1e known; also it is above the unknown. Thus 
we have heard from the sages of yore who have explained it to us. 

'Yad vaca nabhyuditam yena vag abhyudyate' 

' Tadeva Brahma tvam viddhi nedam yed idam upasate' 

' Yan Manas a na manute yenahur mano matam' 

Tadeva Brahma tvam viddhi nedam yed idam upasate' 
B mhman is nat that which is expressed by speech, but is that by 
which speech is expressed - Know it thou. Brahman is not that 
thought of by the mind; rather Brahman is that by which the mind 
is thought of 

'Tadeva Brahman tv am viddhi' -

That is Brahman - you please understand. 

' Yo nah tad veda tad veda no na vcdcti veda ca' -

He who amongst us knows it, knows it and even he knows 
not that he docs not know. 

Finally the Kena upanishad says -

' Yasyamatam tasya matrun matam yasya na veda sah' 

' Avijniitam Vijanatrun Vijnatam avijiinatam' -
"To whomsoever it is not known, to him it is known; to 

whomsoever it is known, he docs not know. It is not understood 
by those who understand it. It is understood by those who do not 
understand it" - (Kcna. up. 11.3) 

These seemingly absurd though really well-founded 
statements of the Kcna text simply mean that B rahman is not 
thought and not understood by those who understood it to be of a 
definitely limited nature (Man's talents and approach are always 



1 28 Phtlosophy of Pancaratras 

limited). Through these paradoxical assertions, the Upanishad 
wants to underline the fact that Brahman in Truth is 
UNLIMITED. One can know Brahman allright if the really 
strives for it. No one can know Brahman fully because of His 
illimitable aUiibutcs and His infinite being. That is all and nothing 
more. 

'Atha yadatah Pam Divo Jyotirdfpyate' (Chand). 

In Vaikuntha God evershines as B lilliance, 

'Ya eshontaraditye himmayah Purusho dlisyate' (Chand) God 
is seen by the sages in Surya mandala as possessing of a beautiful 
figure. 

'Tasya yatha Kapyasam pundarikameva akshinf' - (Chand) 
His eyes are like the lotus in blossom under the rays of the Sun. 

'Etnd iitmya mid am sarvam, tatsatyam' (Chand). 

This entire Universe is the body of Brahman. 

' EUivJn asya mahimi.i tatojyayjmsca Purushah' 

' Padosya sarva bhutani, uipad asyi.imiitam divi' (Chand. up 
lli. 12,6) 

Narayana usually addressed as Purusha is so great that all 
beings in this Universe are only an insignilicant portion of i-Iim, 
His major portion resides in Parama Pada. 

'Vijnana siirathiryastu , 

Manah pragrahavannarah , 

So dhavanah paramapnoti, 

Tadvishnoh Paramam pad am' . 

He who has the understanding and controls the reins of his 
mind, he surely reaches the end of the journey Paramapada, the 
residence of Vishnu. (Kath. up I. 3.9) 

'Purushan na param kincit : 

Sa kashtha, sa para gatih' .  (Katha.up. 1. 3. 1 1  ) 
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Beyond Purusha namely Narayana there is nothing. That is 
the end �of the journey); that is the fmal goal. 

' Visva-rupam harinamjata-vedasam, 
Parayanam jyotir ekam tapantam, 
Sahasra - rasmih satadha vartamanah, 

Priinah p1janam udayaty esha suryah' -
God who has the entire Universe as His body and who 

brought to light the Vedas, He always shines ever bright. The 
individual souls who seek shelter in this God called Hari, know 
everything and shine by his grace - (Prasno up. I. 8). 

In the first half of this mantra of Prasnopanishad, every word 
refers to Narayana as could be seen thus : 

a) VISVARUPAM - This refers to Narayana according to 
Purushasukta. 

' Narayanam Vfsvatmanam' - The universe is the body of 
God. Similarly as in 'Visvarupaya vai namah' -

b) HARINAM - Narayana sukta says : 

'Visvam Narayanam Harim' -
c) JATAVEDASAM - Usually Narayana who published the 

Vedas is  called Jatavedasa - as said in Svetasvatara up. -

'Yo Brahmanam vidadhati purvam, 
Yo vai vedamsca prahinoti tasmai' -
So also the word 

d) PARAYANAM refers to Narayana - Narayana sukta says: 

' Narayanam Mahajneyam Visvatmanam Parayanam' -
- .  

e) JYOTIH - This again refers to Narayana -

'Narayana parnjyotih' -

f) EKAM - Obviously Narayana and none else · 

'DIVYODEVA EKO NARAY ANAH' ­
'Sarvasya vasi sarvasyesanah' - (Brih.up). 
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He has everything under his aegis. He i s  the Lo�·d of 

everything. 
'Yacca kimcit jagatyasmin drisyatc smyate pi va' 

· Antarbahisca tatsarvam vyapya Narayanasthitah' 
(Taittiriya). Narayana has enveloped everything and has pciYaded 
everything, whatever is seen or heard in litis world. 

' Yah sarvajnah sarva-vid yasyaisha mahima bhuvi' 
'Divye Brahmapurc hy csha vyomny auna pratishtitah' 

He. who is all-knowing, all-wise, such great pumsha resides 
in Parama Pad a (Mund. up. II. 2.7). 

Sa :r.atha saumya vayamsi vasa vriksh�un sampratishthante ' 
' 

Evam na vai tat sarvam para atmani sampratishthante' -

Just
' as the birds resort to the tree their dwelling place, so also 

all things here finally find their rest in the Supreme self namely 
NARAYANA. (Prasno. up. IV. 7.) 

Tailliriyopanishad says (Ill, 6.1) 
'Anando Brahmeti'- Bliss is  Brahman. 

Here once again it i s  necessary to point out that just as pure 
consciousness cannot be Brahman (as already established) Pure 
Bliss cannot also be Brahman. It is already proved that Brahman 
is 'Jnana Svarupa' because He is 'Jnanasraya' . Brahman i n  
reality is the substrate of knowledge, not knowledge itself. I t  must 
be further understood that JNANA is 'Anandarupameva' - Bliss 
essentially is none. other than a pleasing state of consciousness. 
Therefore passages in the Srutis such as 'Vijn fulam Anandam 
Brahmeti - Consciousness, bliss in Brahman - simply mean that 
Brahman has Consciousness, the essential character of which is  
Bliss. So Brahman just as  He has 'Jnatritva' He has also 
'Jnanananditvam'. He is not mere Bliss but  a subject enjoying 
bliss. The Mundaka up. ( II. 2.8.) pertinently points out -'Ananda 
- rupam amritam yad vibhati' - Narayana the Para Brahman ever 
shines with the ambrosia of Heavenly Bliss -
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'Eshahycvanandayali' - says the Taiuiriya ­

Narayana gives ananda to his adorers. 
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The concluding stanzas of the Narayana sukta says : 

'Ritagam Satyam Param B rahma Purusham Krishna 
Pingalam' 

' Ordhvarctam Vir upaksham Visvarupaya- vai namah' 

'Narayanaya Vidhmahe Vasudevaya dlli mahi' 

'Tannovishnuh pracodayat' -

Let us bow to Narayana who is  Omnipresent, the Para 
Brahm a and the Parama Purusha who has the entire Universe as 
His body. Let us reach Narayana. Let us meditate on Vasudeva. 
Let Vishnu help us. The last stanza in particular is called Vishnu­
Gayatri Mantra. 

The Narayanopanishad in its Sam a veda siras says -

'Om ityckakshatam, Nama iti dve akshare, Narayanayeti 
pancaksharani, etadvai Narayanasyashtakshram pad am' -

The Atharva siras of the same upanishad says -

'Sarvabhutasthamckam Narayanam, KaranaruP,amakara 
Pambmhm(Jm' -

Finally it is stated : 

• N a r.iyana sayujya maviipnoti' 

Obviously the Mantra 'Om Namo Narayanaya' is a eight -
lcllcrcd one. The etymological meaning of 'Namyana' reveals the 
full philosophical connotation of the term. 

NARAYANA is made of the two terms 'Nfua' and 'Ayana' , 
as is revealed in its dclinition -

'Narunam ayanam yal1 sah Narayanah' - Narayana is He who 
is the refuge and the dwelling place (ayanam) of all the eternal 
entities (the congregation of i ndestructiblcs), Naranam - 'Ra' is 
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derived from the dhatu RING meaning KSHA YE . It thus refers 
the destructibles, those that can be destroyed - The 'Na' negates 
it. Therefore 'NARA' means that which cannot be destroyed, and 
thus that which is eternal. 'Nara' still further means 'the comity of 
the indestructibles, of the etemals' -

'A YANA' means that which provides shelter (Asraya), that 
which pervades and permeates (Vyapaka), that which is imminent 
(Antaryami), that which is means to an end (Upaya) and that 
which is also the end to be attained (Upcya). 

So the full significance of the term ' NARAYANA' comes to 
this - 'Narah ayanam yasya sah Naraya�ah' - Narayana is the 
heaven of all. the etemals. He is the etemal and the abiding 
principle of all that exists. He is imminent as also transcendent. 
The entire Universe of living and non-living beings is Flis body, 
His Sarira. 

The Bhagavadgita emphasises the same idea in many of its 
stanzas : 

'Yo mam ajam anadim ca vetti lokamahesvaram' - X.3. 
He who knows me in reality as without birth and without 

beginning and also as the Supreme Lord of the Universe, 

'Matsthani sarvabhutani na caham teshu avasthitah' IX.4. 'All 
beings abide in me, I abide not in them' 

'Na ca matsthani bhutan! pasya me yogamaisvaram' 
'Bhutabhrinna ca bhutastho mamauna bhutabhavanah' 

(IX.5). - Nay the beings do not abide in Me. But look at my 
Lordly Power. I bring forth the beings, support them; but I do not 
abide in them - 'Aham Kritsnasya jagatah prabhavah 
pralayastatha' 

I am the origin and the dissolution gf the entire Universe. 
(VII.6). 

'Mattah Parataram nanyatkincidasti Dhananjaya' 
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' Mayi sarvamidam'protam sutre mani-gana iva' - There is 
nothing else, Arjuna, higher than Me. On Me all this (this entire 
Universe) is strung as pearls on a thread. (VII. 7) 

'VISHTABHY AHAMIDAM kritsnam ekamsena sthito jagat' 
Pervading this entire "Universe by a ponion (of Mine ) I abide. 
(X.42) 

'Uttamah purushastvanyah paramatmeti udahritah' 
'Yo lokatrayamavisya bibhani avyaya isvarah' 

The highest person is called the highest self who pervading 
the three worlds supports them and is therefore also called the 
eternal Lord. (XV. 17). 

'Yasmatksharam atitoham aksharadapi ca uttamah' 
'Atosmi Joke vede ca prathitah Pumshottamah' 

Because I transcend the perishable and am higher than the 
Imperishable even, I am celebrated in the world as well as in the 
Vedas as the Supreme Person. (XV. 18) 

That the ultimate Reality namely the ONE and the ONLY 
B RAHMAN is not only a Saguna Brahman but a Purusha and is 
NARAYANA is not only established by the Srutis and the 
Bhagavadgita it is substantiated by the Vishnu Purana also in 
Chap. VI,S, 82-87. 

I t  is pointed out there in Vishnu Purana that Vishnu or 
Brahman who ' is the Self of all, transcends the fundamental 
m auer of all beings, its modifications, properties and 
imperfections, (Vikaran gunadidosamsca). He permeates all 
space. All auspicious qualities are said to constitute His nature 
and personality.- Samasta kalyanagunatmakosau. The entire 
creation of beings is said to be taken out of a small portion of His 
power. He assumes at Will whatever form He desires and confers 
benefits on the whole world effected by Him. (Meaning thereby 
that He comes down as AVATARS). All the higher gunas such 
as glory, strength, dominion, wisdom, energy power and other 
attributes haye gathered into a coherent mass in Him. He is the 
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Supreme Ruler and lhe greatest of the Great (Parah par:mam). H� 
is the Lord in toto and lord in each - (Sa Isvaro vyashu sam�shu 
rupo). He is Himself both the unmani fcst and the mamfcst 
(A vyakta svarupah, prakata svarupah). 

The Purana then suggests that this Almighty God, lhc cause 
of all causes, the Highest Brahman can be suitably named 
BHAGAVAT. 

In BHAGAVAT, 'BHA' reveals two meanings namely 
'Chcrisher and 'Supporter' - 'Sambhartcli tatl!a bharlii bhakaro 
arthadvay:invitah' -

The letter 'GA' in BHAGAVAT implies, the Leader, the 
Mover, lhe Creator -

'Netft g:unaytt:i srashta gak arfu1hah talha -
So,'BI-IAGA' with the two syllables 'BHA' and 'GA' 

st)milics the SIX attributes namely Sovereignty (Aisvarya), Might 
t Samagra), Resplendent Majesty ( V i rya) ,  Reno wn 
(Yasa>a>sriyah), Wisdom (Jnana) and the spirit of Resignation 

To Quote : 

'Aisvaryasya Samagrasya Yfryasya Yasasassriyah' 

'JnanaYairagyayoscaiva Shannfun Bhaga itirana' (Vishnu 
Purana). After the two syllables '.13HA' and 'GA' comes the lcller 
'VA' . This 'Y A' indicates that in that Universal SELF, the ONE 
and The One and the ONLY SELF of all the beings namely 
NARAYANA or BRAHMAN all beings dwell and similarly He 
the Supreme dwells in all beings. To quote from Vishnu Purana : 

'Vasanti tatra bhutani bhutaunani akhilatmani' 
'Sa ca bhuteshu avasesheshu Vakararlhah talO avyayah'. 

So the term 'BHAGAVAT', with its three component 
syllables 'BHA', 'GA' and 'VA' signi ficantly invites our 
an�nlion

_
t? thc·?NE Great GOD without even the trace of any 

cvtl quahttes, wllh the Great Six attributes namely, Jnana, Sakti, 
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BaJa, Aisvarya, Virya and Tejas, who lives not only by Himself 
but also in all His Creations and in whom the entire Universe 
(consisting of the moving and the unmoving) lives and has its 
being. In short the tenn BHAGAVAT not only points to the 
Greatness of GOD with all His ascendent attributes but also to 
both His imminence and transcendence. 

Vishnu Purana then points out that this word BRAGA VAT is 
the name of VASUDEVA, who is the Highest BRAHMAN and of 
none else. 

So it comes to this compelling conclusion that BRAHMAN is 
NARAYANA, Narayana is none other than BHAGAVAT and 
Bhagavan is VASUDEVA -

To quote Vishnu Purana : 

'Evamcsha Mahasabdo Mai treya Bhagavanili' 

'Parahrahmabhutasya Vasudevasya Nanyagah'. 



THE VYUHAS 

BEFORE PROCEEDING further with the concept of the Vyuhas, 
it is desirable to survey the ground already covered. The Ultimate 
One and the only Reality namely BRAHMAN i s  called In 
Pancaratra Para-Vasudeva. He is the one Lord NARAYANA who 
has in Himself the six Gunas in their perfection. He is 
S hadgunyaparipurna. This Para-Vasudeva i n  His own abode 
Vaikuntha with His consorts (in the form of Tattvas) SRI, 
B HUM! and NILA is ever waited upon and attended to by the 
Suris, Nityas and the Muktas (the liberated souls). He is also 
adorned with weapons and ornaments. These weapons and 
ornaments are once again Tattvas. We should not mistake them 
for the ordinary weapons and ornaments that we know of. They 
are considered as symbolic of angels invested with regency over 
various departments of the Lord's realm and also comprehending 
the totality of souls and bodies i n  the Universe. Their significance 
and import are wen explained i n  Vishnu Purana. In fact chapter 
XXII of the First book of Sri Vishnu Purana is designated as 
'Astra-bhushana adhyaya'. ' 

As quoted in Vishvaksena samhita, this transcendental Lord 
has Himself admitted that He has revealed Himself i n  FIVE 
forms, in five manifestations - Panca Prakaras -

"Mama prak lirah panceti pr lihuh V cdanta piiragiih 

Paro Vyuhasca Vibhavo niyanta sarvadehinam, 

Arcavatarsca tatha dayiiluh Purushiikritih". 

The five-fold manifestations of the Lord as admitted by the 
Lord Himself and spoken of by the seers are : 
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i. ParaLva 

ti. Vyuha 
iii .Vibhava 

The "Manifestation Supreme" 
The "Manifestation operative" 
:rhCl "Manifestation distinctive" 

iv. Antaryamitva - The "Manifestation pervasive" 

1 3 7 

v. Arcavatara - The "Manifestation worshipable". 
These five forms of the Lord, His manifestations fonn the 

!walt anq �ou� of the philosophy of the Pancaratras. 

Lord V I shnu'� p�Jrsonalily, for purposes of human 
understanding, Is compAree! to !llat of an all-powerful Sovereign 
who has abaolute au�erniniY pver the entire earth. Such a 
monarch, in ail his regal glory &nd splendour will often give an 
audience to the elite and the chosen few in his royal court. This is 
said to be s i milar to the Para-Svarupa of the Lord in His 
Nityavibhuti .  H is said to be His Prathama Svarupa, the first 
prakara of the Lord. 

To loo� a ncr t)]c welfare and the well-being of His people U1e 
king assumes the role of the supreme administrator and dispenser 
of Justice am! fairplay. He establishes courts of justice to punish 
the offenders and provi(jc �clress to the honest aJld the good. This 
rol\l Is s�fq 10 pe akin to the sacond Svarupa o f  the Lord, the 
Vyuha svllfllpa. To �ope with the duties devolving on Himself in 
His Lilavlbhutl, the Lord is saip to have established His Supreme 
court of appeal at K�hlmlx!hi, !he milky ocean. 

The monarch often goes on a hunting spree into the 
overgrown forests and kills the offending animals that are a 
source of menace to the peace-loving denizens. That is compared 
to the VipiJava Svarupa of the Lord, His third form. This 
coincides with tho role of incarnations the Lord has assumed in 
the form of Rama, Krishna etc., to annihilate the wicked and 
provide succour to the good like the God-loving Rishis of the 
forest and tho ever devoted Pandavas. This is the Vibhava of the 
Lord, culminating in His frequent desocnsions, Avataras to help 
the good, destroy UJC wicked and re-establish dharma on earth. 
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A conscientious king often moves about unnoticed am ids! his 
subjeCt� incogmto. in disguise just to know for himself their

_ loyally or otherwise. This is compared to the unseen prcscncc
.
oJ 

the Lord in each and everyone of the living beings, and primanly 
m mcn. ll is called Antaryamitva, the fourth fonm of the Lord. 

Fulfilling his routine responsibilities of daily administration , 
the king has often recourse to pleasure resorts with his select 
retinue for purposes of recreation and relaxation. His  holidaying 
in His choice places of rest is compared to the fifth and the last 
prakara of God, namely the Arcavatara. God in the fonn o f  idols 
1s often enshrined in famous temples on picturesque hill tops,likc 
Vcnkatadri, Yadavadri, Hastyadri, Vrishabhadri etc., and also in 
select spots of natural splendour and scenic beauty on the banks 
of famous rivers such as the Kaveli, the Tamrapami etc. It is such 
holy shrines that arc highly sung i n  praise by the A! wars of Sri 
Va1shnavism. 

So far l have endeavoured to present the first manifestation of 
the Supreme B.cing, His Paratva. This Parnsvarupa is also called 
Nityodita (ever awake, ever active), unlike the Santodita aspect of 
His, in which fonm He will be active for sometime and for some 
other time inactive, at rest (santa). In fact the Santodita aspect of 
the Lord emanates from His Nilyodita f01m, from Para-Vasudeva 
Himself. ll is this Santodita form of the Lord that is entirely 
rc>ponsiblc for the manifestation of U1e Vyuhas and to begin with 
the Samkarshana vyuha. Just as the Nityodita aspect of Lo rd 
Narayana i s  called Para-Vasudeva (Vasudeva in His Nitya 
Vibhuti), the Santodita aspect o f  the Lord is called Vyuha 
Vasudeva (Vasudeva in His Lilavibhuti). H e  is called Santodita, 
to repeat again because He will be awake and active only at the 
time of Vyuha creativity and at other times He will be at rest. 
Anyway it is this Vyuha-Vasudeva that 1s the immediate and the 
lirst ;ourcc of emanation of the Vyuhas. 

Before going into this concept of the Vyuhas in all its details, 
1t 1s necessary to remark in tenms of what the Padmatantra says in 
I.  2.2 1 .  That the Pancaratra philosophy provides us a wonderful 
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vision, opens up a wonderful vista of a chain of emanations in the 
fonn of one flame proceeding from another flame. Of course there 
is  no prior emanation for the original blaze, the Paranjyoti, the 
flame of Vyuha Vasudeva, the Santodita aspect of Lord Narayana, 
the Para Brahman Himself. This one Vyuha Vasudeva in the 
process of emanation issues forth into a pair of gunas - That i s  
exactly the cosmic flow from the one into the many, the 
emergence of Ole many from the one Divine essence. Though this 
out-llow into the many is there in the fonn of emergence into pairs 
o f  Gunas, we must remember at the same time the source 
continues to remain unchanged. It is in no way affected by its 
outpourings. (That is why the Upanishads have often asserted -
lsavasyam idam sarvam yat kim ca jagmyum jagat and also 

. Purnasya pumamaduya purnameva avasisyate). The successive 
first three emanations from the original unitary flame, Paranjyoti, 
the santodiHI f01m arc called Vyuhas. The tcnn Vyuha is made up 
of the two roots 'UH' and 'VI' - the root·'UH' meaning 'to push 
out' or 'eject' and the root 'VI' meaning 'apart'. Obviously Vyuha 
means emergence into distinct many having emitted out or darted 
forth from the one unitary Divine source, the original jyothi of 
V asudeva. This term Vyuha occurs particularly in t11e 
Mahabharata meaning deployment of forces in military operations. 
The !sa upanishad ( 1 6) makes mention of the tem1 Vyuha -

'Vyuha rasmf n smnuha tejah' - in the sense of spreading forth 
U1e rays and again gathering up the radiance -

Vyuha is  usually designated as divine fulgurations, divine 
splits, divine emission or emaflnlion. IL is also sometimes referred 
to as 'conglGmcration' (particularly prominently of a pair of 
Gunas). 

It is detailed in the Pancaratra samhitas that the three special 
forms o f  Vasudeva namely Samkarshana, Pradyumna and 
Aniruddha arc the Vyuhas. But the Vyuhas arc sometimes 
considered as four in number taking into account the Vyuha­
V asudeva, the Santodita aspect of Paravasudeva also as a Vyuha 
being the source of all subsequent emissions, being the basic 
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source and nexus of the three emanations ,  S amkarshana,  

P�� -' · � ·.,....., .,.. , .,,.,d Aniruddha -. ..... .... : - · .. .. ..  t - ....,., , 

'Caturatmya sthitih Vishnoh guna vyatikarodbhava' 

It  is said , from Vyuha Vasudeva the first Vyuha to em��tc 
is SA:VIKARSHANA with the predominance of the two quallues 
�f God namely Jnana (knowledge) and B ala (the capacity . for 
unt iring cn� ation. unceasing work) . 

The second Vyuha to emerge from Samkarshana is  
PRADYC�1�A with the two dominant attributes of Aisv arya 

� spont:meous exuberance of energy ) and Virya (unaffectedness in 
spi te of change). 

· 

The third and the last Vyuha to come forth from Pradyu:rima 
i s  A�1R l:DDHA, with the prevailing two traits of Sakti (the 
power that transfonns itself into the world forms) and Tejas (non­
dependence on accessories). 

In ol.hcr words Vyuha means emanation and transformation 
o r  the s ix  predom inant attributes of Vasudeva into three patent 
pairs. Sometimes it is even expressed in the following way. 

From Jnana and Bala the spiritual form of Samkarshana is  
produced. 

From Aisvarya and Virya the spiritual form of Pradyumna is 
generated. 

From Sakti and Tejas the spiritual form of Aniruddha is 
brought about. 

The six. perfect Gunas, Jnana, Bala, Aisvarya, Virya, Sakti 
and Tejas that are in Para Vasudeva (Nityodita) are equally in · 
Vyuha \'�!';.;de:v a (Santodita) also in their identical perfection. The only .: : ::�r;;r:;;e is in the locus or location of the Gunas in the diffc�nce �f the Vigraha, the person in which they reside 'and not 
at all m theu essential nature, intensity or perfection. So much so �t comes to this that in the last resort Vishnu the Supreme Himself ts the Para, tile Vyuha Vasudeva and all the three Vyuhas of 
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course in successive but different emanations. Therefo re  the 
six Gunas of Vishnu the Para Vasudeva arc 10 be found in aU the 
Vyuhas Samkarshana, Pradyumna and An iruddha including 
Vyuha Vasudeva the original source of emanations also taken as a 
Vyuha, in fact the first Vyuha itself. The point at issue to be noted 
is that while all the six Gunas are equally evident in each one of 
the Vyuhas namely Vyuha Vasudeva, Samkarshana, Pro.dY:::r:.::a 
and .Aniruddha, two Gunas in particular will be most domi�ant or 
explicit (Prakatya) in each one of the latter three Vyuhas as its 
d istinctive m arks or characteristic traits. The rest of the four 
Gunas will not be so explicit or preponderant. The pre-eminence 
of a pair of Gunas excelling the other four in particular in each of 
the three Vyuhas · o f  Samkarshana, Pradyumna and Ani ruddha is 
obv iously in strict accordance with the roles these V)'1lhas have to 
play, the functions they have to perfonn. The prominent roles of 
the Vyuhas are explained as generally three in many of the 
Samhitas : 

i .  Creation, maintenance and dissolution of the Universe. 

ii. Taking care of the well-being of the embodied souls of 
the house-holders who pursue the Purusharthas of 
Dhanna, Altha and Kama. 

iii. And finally bestowing release on those highly evolved 

souls who are after the prime Purushartha of Moksha. 
Each Vyuha has its specific role and it will be discussed 
under specific heads. 

In this blazing linked series of flames, the first torch is held 

by Vyuha Vasudeva with all the six Gunas in full flare. Then 

from this Vasudeva two of the six Gunas Jnana and Bala flash out 

and consolidate into Samkarshana. In this second flame again two 

gunas dominate namely Aisvarya and Virya spark out and 

compound into Pradyumna. Finally from the flame of Pradyumna 

again two gunas S akti and Tejas prevail,  push out and compose 

into Aniruddha. The chain of flames i s  all distinct flames only 

with all the six gunas as these gunas are in the very constitution of 

the divine flame. 
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·vyil ptimatram gunonmcsho murthikara iti tridha, 

Catur.ltmva - sthi tirvishnor gunavyati karodbhava' . 
- A.S.V. 2 1 .  

Thus though in each Vyuha 2 G unas predominate , each 
is ;;aid to possess the six qualities (shadguna) of the Lord 

;p; these V\'uhas arc but the manifestations of Vishnu the Lord . . 

1'Sotc : Each one of these Vyuha fonns is said to have existed 
1 600 years for each lower form to pass into the next higher 

S A :\f K A RSHANA : 
Though he possesses aU the six. qualities, in tenns of his 

he displays prominently the two qualities of Jnana and 

First of all he is considered to be the supervisor of all 

souls and is said to separate the individual souls from 
Pr:tk riti . V isvaksena samhita and Varavara's com mentary on 
Li:'kacharya's Tattvatraya page 1 25 (Tattvatraya page 133) allude 
10 it  

'So) am srunastajfvJ.nim adhishtatritaya sthitah' 
Jivat.mvam adhishtaya prakritcstu viv icya tat' . .  

He i s  said to enter the amorphous mass of Prakrititattva, stir  
the mass of bound souls that are in  an anomalous condition, 

them from the chaotic primordial matter and finally he 
rc:1Jc� them distinguishable by name and fonn. 

He then is  said to assume the form of Pmdyumna. 

B:·  the agency of the Guna Jnana he i s  said to reveal the 
known chicny as the Veda and the Pancaratra. 

At I :.lSi he is said to effect the dissolution of the Universe also 
•;, l lh the Dthcr Guna, BaJa. 
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PRA DYUMNA 
Just as S amkarshana reveals the . predominance of the two 9unas of Jnana and Bala fqr the sake of the two functional roles of 

Sastrapradana and Samh ara, Pradyumna s imi l arl y  reveal s the 
predominance of the two gunas Aisvarya (Lordsh ip) and V i rya 
(inexhaustibility or endurance) for the sake of his tv.·o im ponam 
assignments of (i) Suddhavarga srishti (crea t ion or pure beings) 
and (ii) Dharmopadcsa (instructive discourscs,on the pcrfonnance 
of right duties) respectively. 

Pradyumna is also called Vira. First of all he is said to sti r up 
the intrinsic sense or i nward knowing organ namely Manas and i:s 
said to superintend the m ind (the manas) of al l beings. 

Secondly with the help of the guna V i rya he is said to give 

i ns t ructions on the practical w ays of conducting oneself  and 
pe rfo rm ing rel i g ious rites and such others in confonnity to the 
scr i ptural knowledge as vouchsafed by Samkarshana. It i s  
through the i n l1uence of  Pradyumna that men a rc actuated to 
perform their work in accordance with the Sastras <.Ahirbudhnya 
.Sam . L. V. 1 8) 

Thirdly with the help of the guna Aisvarya Pradyumna is said 
to create pure beings consisting of the four Manus and their 
impeccable descendants. He i s  said to be responsible " for the 
creation of all human beings and even among them those that have 
dedi cated the ir all to God and ever attached to Him. (Ref. 
V i sv akscna Sam . and Tattvatraya, pp. 1 26- 1 27). In short it is 
Pradyumna that is said to have launched the saga o f  pure creation. 
(Suddha Varga Srishti ) .  
ANIRUDDHA ·: 

As with the other two, though he has all the. six gunas in 
himsel f he portrays in himself the dominance of  the two gunas 

Sakti and Tejas. Power and glory for purposes of protect ing and 
sustaining the Universe on the one hand (Jagat Dharana and 
Rakshan a) and of im p arting knowl edge (Jnana pradana), 
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instituting cosmic time (Kala srishti) and launching the creative 

process of mixed beings (Misra srishti) qn the other hand. 
Aniruddha is also called Mahavishnu , as he is the God of 

Power and Tej as . It is through his efforts that the creation and 
maintenance of the world are possible. It is Aniruddha who is said 
to m ake the world grow. 

First of all by the agency of the guna Sakti,  he protects the 
world. 

Secondly he provides the souls with the required wisdom that 
leads to salvation. This he does by the agency of the guna Tejas. 

Thirdly he sets in motion cosmic time (Kala srishti) again by 
the agency ofTejas.  · 

Finally with the help of Tejas he sets off on the course of 
mixed creation (Misra varga srishtim ca karoti - Tattvatraya, p. 

1 28) He creates the group mixed beings , beings who no longer 
possess faultless virtues but reveal mixed traits of both good and 
evil . (Visvaksena s;unhita). 

These three Vyuhas are called the pure avatars of God 
(namely of Vishnu). Though these are of three forms (excluding 
Vyuha Vasudeva) they are but one in reality. It is seen each vyuha 
is having activities associated with it. 

(i) One in relation to creation, the origin of beings , 
(ii) and another in relation to their moral being and ethical 

progress. 

Each one of these activities of a v yuha according to 
Tattvatraya and the Samhitas is sponsored by one of the two 
dominant gunas, the hallmarks of the Vyuhas. 

It is further seen thin the creativity invariably precedes the 
moral and the spiritual discipline (activity). 

It is also observed that the Gunas are manifest only at the time 
of activity or active creativity - Sramabhumayah -
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They are however unmanifest or donn ant at the period of rest 

- Visramabhumayah -

According to the Pancaratra samhitas Samkarshana is 'Asesha 

Bhuvana dhara' - the support of the entire Universe, the basis or 
the foundation for the entire gross Universe. He is said to carry 
with him the whole universe as if it were just a tiny spot at the 
paning of the hairs - Tilakalaka . Lakshmi tantra says that to begin 
with the Universe which Samkarshana carries as a tiny speck on 
his head is in a molecular or genninal condition - Mashmo 
Vikarah - i .�. in an as yet unrnanifest or unevolved form. · 

It is further pointed that all the sastras are for the first time 
produced by Samkarshana and released for the world. So also 
they are said to disappear again in him, in Samkarshana during 
Pralaya,. at the time of dissolution - Ref: Ahirbudhnya Sam. L.V. 
1 6. 

. 

It i s  from Pradyumna that Prakriti and Purusha are said to 
emerge for the first time, from what was in Samkarshana in an 
amorphous condition. The Ahirbudhnya samhita says that it is 
Pradyumna who makes lJOSsible bj>th Manava sarga and Vaidya 
sarga, the creation of group soul as also of primordial matter with 
time. 

'Man.unam samaharo brahmakshatrMibhedinfun - VI. 9 
'Sukshmaka.lagunava.stha sudarsana samfrit.a . . . . .  kamoou­

drita - VI - 12 .  
It is  this  Pradyumna that is entirely responsible for 

Suddhavarga srishti Creation of Suddha varga - Pure uncorrupted 
God-loving honest beings. '  God in the form and person of 
Pradyumna it is rep:>rted first of all creates the four 'Mithunas' in 
terms of both the sexes, masculine and feminine counterparts 
from His face, anns, thighs and feet to fecilitate and promote 'the · 
generation of the four classes of people, the B rahmanas , 

Kshatriyas , Vaisyas and Sudras. These original four 'Mithunas' 
are designated for the first time as 'Manus'. These original four 
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pairs of Manus procreate independently into a hundred progenies 
each of their own class. In other words each pair of a type begets 
a hund red 'Mithunas'. Thu s four hundred couples are generated 
and they arc called the 'Manavas' - Once agai n  the four classes of 
the four hundred couples each create a hundred Mithunas and the 
total population of what these Mana vas beget is called 'Manava­
manavas' . It is further computed that what these forty thousand 
pai rs once again beget in terms of a hundred Mithunas each comes 
to a total of forty lakhs of couples under each of  the four 
categories of B rahm ana, Kshatriya, Vaisya and Sudra. They are 
called 'Manushyas ' - Men. Thus the origi nal ancestors o f  the 
present fam ily of man, the race of m ankind in all its four-fold 

classifications of B rahm ana, Kshatri y a ,  V ai sya and Sudra 
( inc l ud ing the broade r  categori es  o f  Man u s ,  Manav a s ,  
Manavamanavas and Manushyas) consisted of an exact number o f  
forty lakhs forty thousand fou r  hundred and four  original coupl es 
- 4040404 (pai rs) .  This is how it  is calcu l ated in the Samhi ta 
under the caption - 'Suddhavarga Sri sht i ' .  

These orig inal ancestors never knew what crav ing an d  lust, 
jeal ousy and hate were. They were always honest and sincere. 
They never worshipped any minor deities or ordinary Vedic Gods 
for profits or returns. They were always engaged in Nishkama 
Karma . They were wise scholars, adepts in Vedanta. Their only 
ambit ion was God-real i sation. They were after Moksha and 
nothing short of it. Since they comprised a race of honest lovers 
of God, a generation of Pure Souls (Suddha Varga) the creation 
of these beings by God in the form of Prad yumna, was called 
Suddhavarga srishti .  

Ani ruddha w i th the two port fol ios o f  Jagadbharana and 
Tattvabodhana is an all important Vyuha who makes possi ble \he 
growth o f  body and mind out of the creati on by Pradyumna . 
Ani ruddha is said to be actually the ruler of she cosmos - It is  
Aniruddha who is said to  have evo lved m ani fest matter wi th 
gross time . Also it is this Ani ruddha that is said to have brought 
about Misra Srishti - the so-called m ixed creation , creation of the 
mixed species (M isravarga) . 
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Misravarga srishti -means the creation of beings of a mixed 
character, beings of the type of us, ord inary mortals with al.l the 
frailties and foibles of ord inary hum an natqre. Aniruddha create!> a 
Caturmukha B rahm a first and out of th i s  B rahm a's face , arms ,  
thighs and feet the usual four classes o f  beings ensue. These are 
not o f the SaLLv ic  type as under pure creation, Suddha srishti . 
They arc on the other hand of the Rajasic type. These arc not even 
aware of the Supreme B rahman, the Alm i ghty God Vasudeva. 
Most of them perform the rituals and sacri fices as enjoined in the 
B rahmana portion of the Vedas, worship the vedic Gods such as 
Indra,  Varona, Agni etc. , and follow the path of Kamya Karmas. 
They are deeply immersed in the pleasures of the world and 
wo rship the Vedic Gods only for materi al benefits and even for 
the pleasures of Svarga after death. B irth and rebi rth are their lot 
They n ever know of Moksha, liberation from the cycle of births 

and deaths and they never aspire for Para Vasudeva, the redeemer 

of all evils and the ultim ate resort of  all Mumukshus.  S ince 

Aniruddha 's  creation is  of the type of these men (Mi sravarga) it 
is called M i sravarga srishti . 

Why this Misravarga srishti ? - if i t i s  asked the answer .i s ,  it 
is for the world process to go on. Ifthere is no confrontation for 
the good and no clash with evil there is neither activity nor 

necessity for God . Further God wants to provide opportunities 

for the i gnorant and the wicked also to sin and repent so that some 

day they can tum towards Him and seek His grace . In other 

words Misra srishti is a must in the context of the settings and 

schedu l e  o f  th is worl d ,  the Lil a V ibhut i  o f  God, the 
NARAYANA. 

S amkara Bhagvatpada in his commentary on the Vedanta - . 
Sutras - !L 2. 42. gives quite a different account of the Vyuhas . 
According to him, 

Samkarshana stands for the individual soul, 

Pradyumna stands for manas, 
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Aniruddha stands for the ego - namely Ahankara. · However 
the views expressed by S amkara are not endorsed by the 
Pancaratra samhitas. 

·· 

In some of the Pancaratra samhitas names of certain Gods and 
Goddesses are sometimes mentioned symbolising certain Saktis 
as identical with the Gods and Goddesses mentioned in some o1 
the later Puranas. This is exactly similar to importing the later 
ideas of Sattva, Raj as and Tamas as constituting Prakriti at the 
time of Vyuha creative activity . This is preposterous for the 
simple reason that these later ideas of Gods and Godpesses cannot 
possibly be even conceived at the time of the birth of the Vyuhas. 
It is only in the subsequent emanations far ahead that particulru 
deities are evolved. So also even before the gross mundane world 
born of Prakriti constituted of Sattva, Rajas and Tamas could be 
made possible of manifestation how could we foist these late1 
ideas on earlier conceptions that actually pave the way for the birtl 
of these later concepts. This is as incongruous as Otto Schrade! 
stating in his introduction to the Pancaratra that the Vyuhas an 
named after the brother, the son and the grandson respectively oJ 
Krishna. (P.. 35). This is exactly putting the can before the horse 
What a time gap between the period of the Vyuhas and the 
subsequent period of the Vibhava avataras. It should be actuall) 
that the brother, sori and grandson of Krishna are named after th€ 
very ancient Vyuhas. 

· 

Unfortunately in some of the Samhitas we find the same erro 
creeping. For instance Mahasanatk:umara s amhita states tha 
Vasudeva creates the white Goddess Shanti from His mind an1 
that with her creates Samkarshana, that Samkarshana once agaii 
creates Goddess SRI, that the son of SRI is Pradyumna o 
B rahma, that Pradyumna again creates the yellow Saraswati an1 
that Pradyumna and Saraswati together bring forth Aniruddha o 

Purushottama and that Purushottama's Sakti is the black Rati an 
so on and so forth. All these Gods and Goddesses are actuall : 

presumed outside the egg of the mundane world - Bahirandaja -
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In Laksbmi Tantra (V chapter) also we get passages with 
. sjmilar anachronisms - That Brahman and Saraswati create an Egg 

and that Vishnu and Lakshmi lie down in it, that from Vishnu's 

navel pit there springs the sacrificial lotus and that from the lotus 
are born again Brahman and Sara.Swati - and so on and so forth. 

There are some conflicting views expressed in the different · 
Tantras sometimes about the Vyuhas and their roles. For instance 
Laksmi Tantra says : The cosmic function of Aniruddha is 
Creating - · 

That of Pradyumna is preseiVing and that of Samkarshana is 
destroying. 

On the other hand Visvaksena samhita says that Pradyumna 
by his Guna Aisvarya creates the totality of the moving and the 
unmoving. 

That Aniruddha by means of his Guna Sakti supports and 
protects the entire Universe, ' 'the infinite egg' , and that 
Samkarshana by means of his Guna Bala destroys the entire 
creation and takes them all away. 

Similarly in Visvaksena samhita as quoted in Tattvatraya it is 
stated it is Samkarshana who separates the principle of life from 
nature and then becomes Pradyumna. 

On the other hand in Ahirbudhnya samhita it is stated that it is 
not at the stage of Samkarshana that the differentiation between 
Purusha (the principle of life) and Prakriti (nature) staits; rather it 
is at the stage of Pradyumna. 

So also while Ahirbudhnya samhita (V 21-24) and Lakshmi 
Tantra (IV 1 5-20) have stated that Sainkarshana gives the 
knowledge of the Sastras, particularly wi�om of the Ekantik1 
rnarga , that Pradyurnna teaches the practical side of it (fat kriya) 

and that Aniruddha speaks of �e gains to be accrued by following . 
· the marga (Kriya phala), Ta�vatraya quotes Visv� samhita 

as saying: 
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That the teachings of Samkarshana arc not confined to 
Pancaratra only but also to the vedic esoteric doctrines. 

That Prady umna enunci ates all the religious  rites to be 
perfom1cd by a Pancaratrin. 

And that Aniruddha gives a clear insight into the goal of the 
Pancaratra cult namely attaining liberation. 

\\lhatever be the d ifferences in the functions assigned to the 
three Vyuhas and the role of the predom inant Gunas in the 
Vyuhas we !')'lay be rest assured that the three cosm ic functions of 
creation, sustenance and destruction are assigned to the three 
Vyuhas. 

Apart from some instances of minor disagreements between 

!.he samhi tas, on the whole all the Samhitas are agreed on broad 

l ines over the Vyuhas, thei r  nature and functional roles. We can 

broadly feature the Vyuhas as perfonning three different roles : 
i. The creation, sustenance and dissolution of the world, 

ii. Tnc protection of  mundane beings, 

i i i .  Helping ardent devotees to attain salvation. 

Fro m e ach one of these  fou r  Vyuhas , Vasudeva,  
Samkarshana, Pradyumna and Ani ruddha, three sub-vyuhas or 
subsidiary vyuhas called "Vyuhantara" or "Murtyantara" arc said 
to make their descent. (Avatimah). Thus twelve sub-vyuhas in all 
are said to have emanated as follows: 

(i) From Vasudeva Vyuha 

a) Kesava , b) Narayana, c) Madhava. 

(ii) From Samarshana Vyuha-

a) Govinda, b) Vishnu, c) Madhusudana. 

(ii i) From Pradyumna Vyuha-

a) Trivikrama, b) Vamana, c) Sridhara 

(iv) From Aniruddha Vyuha-

a) Hrishikesha, b) Padmanabha, c) Damodara. 
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The twelve deiti es arc said to be the Lords o f  lh.c �wclvc 
months in the ycar/Masadhipah as Mahasanatkuma r::J. samhi ta 
says. They arc considered to represent the t wclvc Suns in each of 
the Rashis and arc regarded as superintendi ng each m or:l.h. Thus 
they arc said to be the Adhidaivata of the tv.·clvc momhs and the 
twelve suns .  This Dvadas a murthi s ( 1 2) arc conceived for 
purposes o f  meditation. I t  is believed that they protec t the body 
and person o f  a devotee i f  represented on the body at stipulated 

pl aces and medi tated upon. The y arc the re fore al so c all c:d 
" U rd h v a p u n d ra S thanadhi pal i s "  - O rd i nari l y  O rthodo x  
S rivaishnavas present the Urdhvapundra, the vertical H ncs o n  the 
fo rehead o nl y .  B u t acco rding to the strict  Sri v aish nav a 
sam prad aya the U rdhvapundra m u st be rep resented at twelve 

d i  ffc rent pl aces on the body. They arc said to have gre at esoteric 

and bene ficial  i nf1ucnce. In fact each one o f  these twelve deit ies 
has His own Dcv i ,  Vama , Ayudha, Dik and a s:ip';lla: c� pl:lcc of 
presentation on the body (Urdhvapundra sthana) as follows: 

1 .  Kcsava a) De vi - SRI 
b) Varna - Kanakaprabha 

c) Ayudha - 4 chakras (Chakradhara) 

d) Dik - Purastat 

c) U rdhvapundra sLhana - La1 ata 

2 . Namyana a) Amritodbhava 

b) Nilamcgha prabha 

c) 4 Sankhas 

d) Pas cat 

c) Madhyakukshi 

. 3 .  Madhava a) Kamala 
b) Manibhangabha 

c) 4 Gadhas 

d) U rdhva 

c) V akshasthala 
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4. Govinda a) Candrasobhini 
b) Candraprabha 
c) 4 Samgas 

d) Dakshina parsva 
e) Kant(h)a 

5 .  Vishnu a) Vishnupatni 

b) Padmakinjalka varna 
c) 4 Halas 
d) · un:arn 
·e) Dakshina kukshi 

6. Madhusudana (a) Vaishnavi 

b) Padmasannibha 

c) 4 Musalas 
d) Agneya 
e) Dakshina bhuja 

7 .  Trivikrama (a) Vararoha · 
b) Agnivarna 
c) 4 Khadgas 

d) Nairutya 

e) Diucshinamsa 
8. Vamana a) Harivallabha 

b) Bala Suryabha 

c) 4 Vajras 
d) Vayavya 

e) Vamakukshi 
9. Sridhara a) Samgani 

b) Pundarikabha 
c) 4 Pattasas 

d) Aisanya 
e) Vamabahu 
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1 0. Hrishikesa (a) Devadcvi 

b) Thatitprabha 

c) 4 Mudgaras 

d) Avacya 

e) Vamamsu 

1 1 .  Padmanabh� (a) Mahalakshmi 
b) Sahasrarka prabha 

c) Sarvayudha 

d) Hritpadma 

e) Udara prisht(h)a 

12. Damodara (a) Loka Sundari 

b) Indragopanibha 
c) · 4 Pasas 

d) Bahyabhyantara 
e) Kant(h)a prisht(h)a 

In Padma Tantra and some other texts such as Vihagendra 
and Mahasanatkumara sarnhitas mention is made of a set of twelve 
Vidyesvaras that are said to have descended from the four 
Vyuhas. These Vidyesvaras with the twelve sub-vyuhas are 
sometimes together called ··caturvimsati Murtayah" - the 
twentyfour fonns of deities. 
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Yatindramata d ipika says about VIBHA VA -

'Vibhavo nama tat-tat-sajatiyarupcna avirbhavah' 

IT IS God's descent into any form of a member of the cl ass of 
Dcva, Ti ryak, Manushya or Sthavara. It i s  God's A vatara or 
Incarnation in the form of a super-human, human, animal or any 
other type of a being. It is believed that God's Vibhava avatars arc 

.so numerous that no accurate enumeration is possible. 

The Vibhavas arc discussed well in the ninth  Paricchcda of 
Sattvata samhita and the fifty sixth adhyaya of Ahi rbudhnya. 

Anyhow the Yibhavas arc enumerated as generally thi tty nine 
(39) in number in most of the Samhitas. They arc considered as 
the princi pal mani fcstalions, Av atars or descents , that i s  
incarnations of God the Supreme or o f  H i s  Vyuhas or even of  His 
Sub-Vyuhas. The usual number or 39 p rincipal Vibhava avatars 
li sted in some of the Samhitas arc as follows : 

1 .  Padmanabha 2. Dhruva 

3. Ananta 

5. Madhusudana, 

7. K apila, 

9. Vihangama, 

1 1 . Bad(h)abavaktra, 

1 3. Vagisvara, 

1 5. Kamat(h)csvara, 

17. N arasimha, 

19 .  Sripath_i, 

2 1 .  Rahuj i t, 

23. Parijatahara, 

4. Satyakama 

6. Vidyadhidcva, 

8. Visva1upa, 

1 0. K rodhatman, 

1 2. Dhanna, 

14. Ekamavasayin , 

1 6. Varaha, 

1 8 . Piyushaharana, 

20. Kantatman, 

22. Kalancmighna, 

24. Lokanatha, 



The Vyuhas 

25 . Santatman, 

27. Nyagrodhasayin, 

29 . Vamandcha, 
3 1 .  NARA, 
3 3 .  Hari , 
35 .  Parasuram a,  

37. Vedavid, 
39. Patala sayana, 

26. Dattatreya, 
28 .  Ekasringatanu, 

30. Trivikrama, 
32. Narayana, 
34. Krishna, 
36. Ramadh:.murdl1ara, 
38. Kal kin, 
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O f  these 39 V i bhavavataras 1 0  arc picked up in the 
Narayaniya section of the Santiparva of the Mahabharata namely :  

9. Vihangam a (Hamsa) ,  1 5 . Kamalhcsvara 
28.  Ekasringatanu (Matsya) 1 6. Varaha 
1 7 . Narasimha, 29. Vamandcha 
35 .  Parasuram a, 

37 .  Vedavid,  

Ekamavasayin - ( 1 4) 

36.  Ramadhanurdhara, 
38.  K alkin. 

Vishnu represented as leaning on Lakshmi on the original 
waters -

' nishannam bhogisayyayam (Sattvata Samhi ta) XU .66 
'Padm aya saha Vidyaya apsu susay an�:m cakrc' - (L:k:;::::-::: 
Tantra) 

Padm anabha - ( 1 ) .  

Vishnu i s  represented a s  growing from H i s  navel the lotus 
from which Brahman is to emerge. 

Nyagrodha say in - (27) 
· Vi shnu represented as the m ale chi ld floating on the 

Nyagrodha branch in whose mouth Markandeya discovered the 
wound up Universe. 

Patala()ayanam - (39) 
, Vishnu represented as the 'Lord of the Cataclysmic fire' clad 
in a bright robe, waited upon by Lakshm i ,  Cinta,. Nidra and 
Pushti . (as explained in Sattvata samhlta). 
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Nara, Narayana, Hari, Krishna (not of Dvapara Yuga). 
Sl. Nos. 3 1 -34. 

These are Vishnu represented as appearing as the four sons of 
Dhanna and Ahimsa. The Sattvata samhita describes them as 4 
ascetics robed in deer skin - the first reciting mantras, the second 
deeply absorbed in meditation, the third counselling on 
meritorious works and the founh practising austerities. 

Vamana and Trivikrama (29-30) 

Lord Vishnu representing the two opposite aspects 

Vishnu as the very little one, as  a midget (Hrit-Sthah) and as 
the all-encompassing or the all-pervading one (Sarva-vyapin or 
Trailokya Puraka) - as the Taittiriya Up. says -

'A no rani y.in, mahato mah I y1m' 
Madhusudana - (30) 

Refers to Vishnu's Victory over the demon Madhu or rather 
Madhu and Kait(h)aba. 

ANANTA - (3) 

Vishnu or more correctly His Vyuha appearing as Bala Ram a. 

Kapila - (7) 

In Padma Tantra and Vishnu tilaka represented as Vishnu 
appearing as the teacher of the N agas. 

Ahirbudhnya sam. refers to the author of the Samkhyas as a 
manifestation. 

Krodhatma - (10) 
As Sattvata sam. says - it is none other than Vishnu as the 

Yajna Varaha or Yajna Sukara - a particular aspect of the Boar · 

incarnation. 

Lokanatha - (24). 

This points to Manu Vaivasvata who was rescued from the 
overwhelming waters of the great deluge (Pralaya) by Brahman 
as a fish and made the secondary creator of all living beings. 
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Kantatman - (20) 

Described in  Sattvata samhita as a handsome youth with 
glamorous eyes - so to say as Pradyumna or Kama reborn (after 
his destruction by Siva ) as the son of Krishna. 

In Ahirb. Sam. he is described as 'Amrita-dharaka' - the 
person carrying Nectar, the heavenly ambrosia, thus directly 
referring to Dhanvantari. the physician of the Gods or 
D adhibhakta. 

Dattatrcya - (26) 

The reputed sage and son of Atri maharshi and Anusuya. 
Vedavid - (37) 

According to Sattvata sam. it is Vedavyasa. 
Dhruva - (2). 

The famous Rishi and Pole-star celebrated in Sattvata samhita 
as the bearer of the Adhara Sakti. 

Vagisvara - (13) 

He is Hayasirsha or Hayagriva. 
Santatman - (25). 

Either Sanatkumara (Sanaka) or Narada as the expounder of 
the Sattvata system. 

The Sattvata samhita describes him as - "having a disposition 
full of compassion, carrying the conch and the lotus in his hands 
and revealing the threefold path of Knowledge , Renunciation and 
Virtuous deeds" -

Sakyatman - ( 4) 
• 

h' . 
It is Vishnu as 'Iccha - rupadhara' - Sattvata sam. says t 1s 1s 

the Avatara Vishnu assumes in any particular fonn as prayec:j.:for 
by the devotee. 

Vidyadhideva - (6). 
It is the Four-faced Brahman - "the Lord ofViraj" 
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Visvarupa - (8) 
This is the form in which Vishnu appears to Arjuna as 

depicted in Lhc famous Visvarupa adhyaya - (Eleventh canto of Lhe 
Bhagavadgita). 

Bad(h)abavaktra - ( 1  I ). 
It is AURVA. 

DHARMA - (12). 
I! is Vishnu Himself as Dharma personified. 

Piyushaharana - (18) 
Also called 'Amntaharana' - IL is Vishnu represented as the 

restorer of immortality to the Gods. 
SRIPATHI - ( 19) 

Vishnu rcprcscnwd as the husband of SRI or Lakshmi as 
1\' f,;J r-•rl tn I P I h(' tn<'CdOil' n f rhc dmming Of the OCean. 

It .tl·;o t c fc1�  to Dadhibhakta - mentioned among the chief 
avatars in Visvaksena samhita. It is to Him that Jndra is said to 
owe the Amnta. 

Amntaharana is also an epithet of Garuda as the stealer of 

Am rita 

Rahujil and Kal:mcmighna - 12 1 · 22) 

Rc rcrs to Vishnu conquering RAHU and KALANEMI 
respectively. 

PariJatahara - (23) 
Refers to Krishna wresting away from Indra the celebrated 

Cclcstial trce. • 
Particularly in  the Sattvata sam hi ta (XII) and in  the 

'l Ahirbudhnya samhila (LXVI) the above mentioned thirty nine 
Vibhava avatars urc mentioned. They arc all considered to be of 
the naturc o f TEJAS and arc recommended as objects of worship 
and meditation. 
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B u t  in Visv uksena samhita i t  i s  po inted out that the real 

m�ginal Avatars of a superior tmd transcemlental nature arc only •'mty SIX m number. Numbers 7, 26, and 35 in the list of the 39 
. ,· l i ars namely Kapila, Dallatreya and Parasurama arc deleted. 
Varavaramuni in hi� commentary on Tauvatraya also says that the 
rea l number of Vishnu's Vibhava avatars t> only 36 and not 39 
because Kapi las, Datt<Hrcya and Parasur�ma arc only secon dary 
,;,at;trs. (Avcsa avatars) and not the primary ones. 

There a: � dtv. rgcll\ rcpons and somcumes varied cxplanatiom 
about the various av·•tars o f  God in the d ifferent samhitas. 
According to Visvaksena ·,amhita all the Avatars arc said to have 
descended straight from Aniruddha or through other avaws. Thm 
BRAHMAN comes from Aniruddha and from Brahman is said to 
have descended Mahesvara. Hayasirsha is said to l : . , ,·c come from 
Matsya, a manifestation of Krishna. Accnnhng 10 Padmatamr,t 
(1.2.31) Matsya, Kurma and Varaha avatar> · · 

The three mani fcstations of  pra;o�1J,Ili , ., 'llentioncd in 
Satapatha B 1 ahmana arc said to have come tram V asudeva: 

Nrisimha, Vamana, Srirama and Parasurama arc said to have 
issued loJth from Samkarshana; Balarama IS said to have ari�cn 
from Pradyumna and Krishna and Kalki arc said to have 
emanated from Aniiuddha. According to Lakshmi tantra (II. 55) 
all the Vibhavu avatars arc said to have cnHmatcd from Aniruddha. 

All the twenty three avatars spoken of in the Bhagavata 
Pllrana (1. 3) arc included in the above list of 39. 

In the Narayaniya section of the Mahabharata Vihangam a  or 
Hamsa, Kam atcsvara or Kurma, Ekasringatanu or Matsya, 
Varaha, Nristmha, Yamuna, Parasurama, Rama, Vcdavid and 
Kalkin arc mentioned as the ten avatms. The Sallvata samhita 
says (Chap. IX and XII) that all the Vibhava avatars arc to be 
regarded as 'LILAVATARAS'. 

Visvaksena samhita points out that avatars arc not confined to 
human and animal fmms only. Even the crooked mango tree in 
the Dandukaranya forest is said to be an instance of Incamation. 
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The s ame samhita then mentions elaborately how even an 
inanimate object such as an image of Krishna, Nrisimha or 
Garuda becomes an avatar of Vishnu endowed with miraculous , 

powers if only consecrated according to the Pancaratra rites. , 
Owing to His Omnipotence Vishnu can descend into such imag�s 
with a portion of His Sakti. This is exactly Arcavatara that ts 
explained elabo(�tely in most of the samhitas, as also in 
Yatindramata dipika and Tattvatraya and which will be discussed a 
little later in this thesis. Visvaksena samhita like the Ahirbudhnya 
makes a distinction between Primary Avatars and Secondary 
Avatars · 

'Vibhavopi tathananto dvidhaiva parikirtyate' 
'Gauna-Mukhya vibhagena sastreshu ca Harer mune' 

Vibhava is simply the Lord's appearance in the likeness of 
some other being · These Vibhava avatars are broadly divided 
into two categories : - Pradur-bhavo dvidha prokto gauna-mukhya 
. vibhedatah · 

I.Primary Avatars : Also called Sakshadavatara • Mukhya 
or Sresht(h)a avatars - Primary avatars are like a flame lighting 
another flame · i .e. : Vishnu Himself with a transcendent 
apnikrita body as the ultimate source • It is the incarnation in 
which the Lord acts directly in His own person (Sakshad). The 
Mukhya, Sreshta or Sakshad avatars are of the nature or the 
'Divya Mangala Vigraha' of God Himself in no way falling short 
o(" His original nature and being, of His ' Naija Svabhav a.' , In 
other words they are considered to be in no way even slightly 

different from the Lord' s  Para-svarupa. These are Primary fom1s 
of Incarnation (Sakshad) that are directly derived from the Lord 
(from a pan of the Lord) just as a lamp is lit from another lightcc 
lamp and thus are considered to be transcendent fonns, non­
mundane forms. That is why these are very highly commended 
for worship by the Mumukshus, the seekers of salvation in th< 
Visvaksena Sam. 
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'Pr5dur\lhav:istu mukhya yc madumsatviid viscsatah' 
'Ajohat - Sarvabh:iv.i Vibhava Divyapmkrita Vigrahah' 
'Dipad dipaivotpanniijagato rakshanayatc' 
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'Muk�yii upasyul) sencsa anarcyam itar.in viduh'. Tattvatraya. 

II. Secondary Avatars : These arc called Avcsa avatars ­
Avara - Gauna or Asrcsht(h)a avatars - In Avcsa avatar it i s  not 
God, the primary being Himself that is outright the incarnation. In 
these secondary incarnations God is said to have incarnated in 
inferior beings (all others are dcfmitcly inferior to Him) and 
causally in�pired them. In other words Avesa avatars arc a fter all 
souls in bondage with natural bodies of their own animated, 
inspired (1\Vishta), pervaded by the power (sakti) of Vishnu for 
the rcalisati<;m of p�rticular objectives, for the fulftlmcnt of 
specified purposes. These arc not the original transcendent forms 
of God, l;l,utjust manifest divine functions through the will of 
God. 

'MadiCchaya hi gaunntvam manushyatvam ivccchayii - - -
Aprukritvisva - siidharana- vigrahena sahanugatam - - - -
Gaunasya rrianushyatvadivad aprakrita-diva-samsthanam 
!tara jatiyam kritva. avatara - rupatva-bhavat svarupena 

Nii-gatam iti siddham - Tattvatraya-
, ,  

They arc just secondary avatars produced by the will o f  God, 
the Supreme Vishnu, pro�uccd in the forms-

i. o f  human beings such as Ram a, Krishna, 
ii. o f  animals such as the fish, the boar, (Matsylf'Vatara 

V arahavatara) , 

iii, o f  the combined form as 'Man-lion' - (Narasimha). 

iv . .  even, as a tree in the form of the crooked mango tree in 
Danllakaranya etc., 
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These causal inspirations - Avcsa Avatars: the Secondary 
Avatars arc further sub-divided into two classes: 

1 .· Svarupavesa Avatars, 
2. Saktyavcsa Avatars, · · ' . .  · · 

Svarupavesa Avatars' : Tliesc arc' Avataras in ivhlch' God 
with His asadharana Marigalavigraha in spirits, animates the 
bodies of embodied souls like those of Parasurama and others. He 
actually permeates and cn\ivcns with l;lis o.Wil Divine. body., . , · ' 

Saktyavesa Avatars : As and when certain major cosmic 
functions such as Srish\i (creation) and S�!llhara (destruction) arc 
to be undCI1aken God enlivens the souls like those of Brahm a and 
Rudra with His own Sakti,' actuates, 'inspires arid animates the 
souls of the major deities shining therein; : : 1  I 1 I : , 

Finding access through the bodies of finite souls with the 
Divine body, with the Lord's proper (i.e. all-transcendent) body 
is Svarupavesa Avatara. . . . ' , . , , . , . . . . . , · . .  

Finding access with thi!· Ilivinc Powet alo�c (riot witH the' ' 
body): manifestation of Divine power (Sakti) alone in finite souls 
such as those of Lotus-born, his son Siva etc., during the times of 
their activity is'SaktyaVesa X hiata: rrl 'shmt it is just occasional 
Delegation of Power. It is.injccti�n of, certain sp9cial powers on ' 
special occasions. . . . ,  . . . . . .  ; ·. · : · , 

In many samhitas and pariicul!irly in'Vis�akscna samhita only 
primary incarnations, the Sakshadavatfr<is arcirccoinmendcd for 
worship by the Mumukshus, the salvation seekers for the 
following reasons � , . .  · ' ;q ' · ' ' ' '  ·. : 

i. All primaiy incaniati�i\�1 are the acttlal ttiuisfiJiurailo�s of 
the' Lord's proper all'trahs�ciliien't 'form. They arc in fact 
considefl!,d. idcmic.�l )Vil\l,th�;LQrd'& all-transcendental form, His 
Para-Svarupa. 

' : ,, ' ,' ;:' ' '  i � ' ' 

ii . They retain in themselves all the excellences of their 
original celestial nature. 
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. . , . 
ii.i; �ik<; a �iiM - lit - light, a flame kindled from another flame they shme wtth the same splendour and brightness as their original. · ' · 

· On the, 0\hcr hand :the secondary incarnations, the Avcsa 
Avatf!rs are declared as non-wor�hipablc for the Mumukshus, the 
seeke;s <if li

,
bf:ration, ��ey a�e ,i'!:commended by the Visvaksena 

samhlta on the other hand for the Bubhukshus (seekers of sclf­
enjoym'ent either here, on earth orin the hereafter). 

The Secondary Incamaticins - Avcsa avatars arc enumerated as 
folldws in the ·Sarttliita : · ' · · 

i. BRJ,>.HMA � the lotus-borh - 'the evolving agent assigned 
for Srishti - Co'smic creation. ·  ' 

iL AGNI and RUDRA • .;it!\ the assignment of Samhara - The 
dissolving agents Siva and Pavaka, the regent of lire. 

iii.' VY ASA • The compiler of the Vedas after classifying lhcm 
and m arking them off into 1he famous I;OUR. 

· iv. ·PARASURAMA son.of Jamadagni with the assignment or 
wiping out the· wicked kshatriyas. 

v .  KART AVlRY ARJUNA. - the celebrated champion of the 
good

. 
and Jhe .

'
i�nqecnt whom even Kalidasa praises in his 

R Mhuvan:sa. 
, ,  I •  

. : , • Akarya -cintii . sam a - �iila eva pra, prlidur - bhavams c h  lip a -
dharah parasta t . 

Antas-saiireshvapi yah praprajani.m, 
Pratylididcsavinayam vineta -

The Ruler, the moment any soul aimed at foul play, would 

appear before that soul _fully anncd and niP: in the bud even the 
mental deviation from fairplay -

· . KUBERA al�'
o �alled VITTESA - the regent of wcallh . V I .  d ·.celebrated (or his f!!Uniftcence and famed as Dhana- w. 
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vii. BUDDHA, KAKUTHSA, MUCUKUNDA, PRUTH U, 
ARJUNA, ADI-BHARATA etc. etc. 

Visvakscna samhita i t  may be remembered declares even 
Duuatrcya an Avesa avatar only. Some other samhitas include in 
the prohibited list for Mumukshus even Ram a, Atreya and Kapila. 
According to Visvaksena samhita, though God manifests Himscll 
through the medium of finite souls for ce11ain set purposes and the 
realisation of certain ends in the Avcsa avatars, since the mediu111 
of finite souls is not absolutely divine as the individual soub 
which God inspires have still the pride of self-will in themselves. 
ahumkara, the Avcsa avatars, the secondary incarnations arc nm 
worthy of worship by those who arc after the one and the only 
goal of Salvation. 

Though it is admitted in the Pancaratras that the source of all 
the avatars is the Vyuha Aniruddhu, it is also stated that some o f  
the derivative avatars arc themselves the origins o f  some other 
ancillary avatar�. Such avatars from avatars arc cal led 
Vibhavantaras or Avatarantaras. For instance, Upcndravatara is  a 

Vibhavantara avatara. He is descended from Aniruddha for 1 1 ; ,· 
protection of the world and also as a companion to Dcvendra. 
From this Upcndravutara is once again derived Trivikramavatara. 
Trivikramavataru came to be to measure all the regions of the 
Universe with His strides and restore them back to Indra who 
had lost the riches of the three worlds (Trailokya sam path). Again 
from the same Upendravatara has emerged the avatara or 
Dadhibhakta. It i s  an avataruntara to bestow on Indra the elixir o r  
immunity from old age and death (ajaramaratva). 

So also Matsyavatara derived from Krishnavatar which i s  
itself a derivative from Vyuha Ariiruddha i s  an instance o r  
Vibhavaantara to retain the entire Universe in its entrails during 
the cosmic deluge and thus keep it safe from haiTI) or l9ss. Again 
from this very Avatarantara itself has emanated the Hayagriva 
avatara to instruct Catunnukha Brahma the four vcdas. 
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Simi larl y the Nara Narayana avatars arc drawn from the 
twelfth �vatara Dharma, to destroy the demon Sahasrakavaci and 

to pubhsh for mankind the Ashtakshara Brahmavidya Th 
:ancaratr� samhitas say that even the Avatars Han, Kum1a, 

·
Kalk� 

and Narastmha arc avatarantaras only . 

. 
I
.
n almoHt all the puranas mention is made of the Ten Avatars 

of Vtshnu under the caption of 'Dasavatara" -

"Matsyah Kunno Varahasca Narasimholha Vamanah" 
"Ramo Ramasca Krishnasca Bouddhah Kalkirathaivacil" 

God's incarnation us fish, MATSYA : 
I t  is.  said that Vishnu incarnated as lish just to resurrect the 

Vedas for tlic world of mankind. 

Reference i s  made to the fish incarnation in the Satapatha 
Brahmuna 1 -8-12, 10-

, Mmsyuh parf a¢de, sahasmaiva ca 
M uv ada bi bhnthi ma p:irayishyiimi 

Tveti Kasmu nmiiJitrayishya s iU chougha 
lmii sarv!ih praja nirvodhastatastva 

Piirayitasnfti katham te mrutyuriti' 

Once Manuchakravarti standing on a river bank took a handful 

or w'ater from the river. There was found by chance a young fish 

in that water in his hands. Manu became very thoughtful indeed. 

Addressing Manu the young fish began to talk - 'manu, nurture 

me;· I will protect you'. Very much perplexed Manu qucrried 

'How do you protect me and from what or whom? ' The young 

lish replied 'as you will be seeing, all men become drowned in the 

floods. At that time I will protect you from the great deluge'. 

How Manu nursed that fish in the stream, how it went on 

growing and how he finally carried it to the ocean is all mentioned 

in the Satapatha. How the Vedas were saved for mankind by the 

lish incarnation of Lord Vishnu is also averred to. 
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God's incarnation as Tortoise, KURMA : 

It is �aid that Vishnu incarnated as T01toise, assumed the 
Kunna fonn just to sustain on His back the Mandaragiii, help. in 
U1e churning of the ocean, Samudra Man thana, and the ptoducl!0!1 
of Ambrosia, Amrita. ' ' · 

In Taittiriya Aranyaka 1-23-3, it i� stated -
'Amaratah Kunnabhuta paryantam tamabravit 
Mamavai tva jnamsatsmabhu�netyabmvit 
Piirvamevahamihasamititatpurushasya 
Piirushatvam sahasrasirsha 
Piirushal) sahasriikshah sahasrapat bhtltvodatishtahta'· 

Sayana while explaining the above amnyaka vakya says 

' Sarvagata nitya caitanya svarOpatviit sah K Onnasar imvmi.i 
Panunatma 

Pr�i·m11i'< IRr�hma's) perspiration streamed out df his body; 
kll tutu v.Jt�r. w.sumcd the shape bf a tortoise ani! began to 
move hither and thither. Brahma said c 'You tbrtois'e� you are 
born of my "Tvajnamsa" '- The tortoise' replied ·- 'No, i have' been 
even before you'. From this the vyutpatti has come to Kurma as 
'Purusha' - "Purah tishtahtiti Purushah' ·- 'This Kurmarupu 
Purusha is Himself Prajapati '.- so saying the Kurma' assumed tho 
'Viratrupa-Sahasrasirsha Sahastaksha Sahasrapat'" · • '  

I ' I \ 

In Satapatha also - 'Sayatkunno. nama .etadyairupa01 kiitYil 
Pmjiipatih praja asrijata' - 7.5.1.9 - With tl)e well known fon� of 
Kunna, Pmjapati procreated creation. 

' ' 
God's incarnation as Boar, VA RAilA : ' ' • '  ' , )  ' ' . ,  

Vishnu incarnated as a Boar; assumed the form bfiVaraha just, 
to uplift the earth that was submerged and'restorc ·it to ,its' present 
position. " '  , .  - , , 
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Irnii111apas�at tam Varaho bhutvii aharat' - Taittiriya Samhita 
7-1-5-1 .  , , , '  

' S a  varaho rupam ktitvopanyarnajjata 
� > • r ,  . , 
Sa pritl\i'!t maqha iirch�ta' - Taittirlya Aranyaka 1- 1-6. 

, Jtf yalf hava iyamagre prithivya 
Sa prMdamatritarnemtisha iti variiha 

· 'Ujjaghiina so 'syah patiriri' Satapatha 14-1-2-11 .  

· · First of all there was water alone. Prajapati circulating through 
it irt the form of Vayu· saw this Prithivi .  Then He assumed the 
form of the Boar and brought up the Prithivi. 

Prajapati assumed the form of Varaha, dived undcmeath and 
saw this prlthivi -

· · 

' \ , ,  
First of all this big Prithivi was only Pradesa matra. He 

(Prajapati) resurrected it by assuming the fonn of Varaha. 

In Rigveda, Prathama mandala, 18th sukta it is  stated - 'Mahi­
vratah s'ucihandhuh piivakah p�davaraho abhyetircbhan' - He who 
preserv e' the codes of protecting the eanh, He who is the most 
"tcrcd '( Pa ramapavitra muni),' Jagadbandhu, Parama - pariharaka 
Varahamurti - moves about giving out a loud note. 
God's incarnation as NARASIMHA -Man-lion: 

" ·  Vishim assumed the 'form a man-lion just to protect and 
p reserve Prahlada, one of the greatest devotees. 

'Vajranakhaya vidmahe tfkshna damshtriiya dl-rl mahi 
Tanno Narasimhah praclldayat' · Taittiriya Aranyaka. 

Go<!'.� h;tc�rn��\on �s Y A¥4-NA., n �idget: 

, · :Vishnu assu�cd the Vartuma'formjust to humble down Bali 

Chakravarti and punish him thereby saving•his soul. 
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'!dam VishnUivicakmme trcdha nidadhe padam 
Samulahamasya pamsure ' - Rik. 1-22- 17. 
'Vamanoha Vishnurasit'- Satapatha. 

Vishnu in Vamana form with His three strides encompassed 
the whole Universe. In His one step alone the entire Universe 
mcluding the earth is encompassed. 

'Vishnu Himself has assumed the Vamana form' -

In the Puranas Vamana is referred to obviously in the context 
of Balidamana. 

God's incarnation as PARASURAMA : 
Vishnu incarnated as Parasurama just to humiliate and quell 

the arrogant kshatriyas - 'Provaca Ramo Bhargavcyo 
visvanturaya' - Aitarcya Brah. 

God's incarnation as SRI RAMA : 
Vishnu incarnated as Sri Rama and was born on this earth to 

give succour to the Saranagata, destroy the wicked and uphold 
Dharma. 

· 

God's incarnation as SRI KRISHNA : 
Vishnu incarnated as Sri Krishna to assume the role of 

Gitacharya and instruct mankind on Moksha - liberation. 
'Narayanaya vidmahc Vasudevaya dhimuhi' 
Tanno Vishnuh pmcodayat - Taitliriya Aranyaka. 

God's incarnation as BUDDHA : 
Vishnu is said to have incarnated on earth as Lord Buddha for 

deluding the wicked - (asura mohanartha). 
God's incarnation as KALKI : 

Vishnu is said to have incarnated once again as Kalki, to 
provide salvation for all mankind by scorching out outright 
unrighteousness on this earth. 
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Tnus, the ten well -known and or� q11oted �vatars of Vishnu as 
delineated in the Puranas also. 

The question is often raised - 'What exactly is  the reason for 
the Supreme God to incarnate, to assum e  a birth like any other 
ordinary morlll'l 

The answer is it is the Lord's sovereign will alone and none 
else that is the reason for His descent, His AVATARA into any 
f01m, hum;:m, animal or even plant-like. It is His Sovereign Will 
alone and not any Kurma as in the case of men that is the cause of 
the Lor<\ becoming incam�N. Gpd cannot have and docs not have 
any KARMA attached to Him. Otherwise He cannot be the 
Supreme Lord at all. To subst�miatc this there arc many 
authorities: 

'Though unborn, He oflcn is born gloriously' - Purusha 
Sukta. 

'Arjuna, I and You have passed through many births' - Gila 
IV-5. 

'Through every kind or birth, thou hast 0 God of Gods, been 
pleased to prts&' • l*Amnkusa's Tiruvurattam. 

'He who birth mystariou& took in the 1111m�n and all other 
fotms' - Drumidopanishad Ill. v-6. 

'I am bom by virtue of my own free-will through Maya' Gila 
IV-6. (Maya here mean 'Thought' as per the veda nighantu or 
vedic lexicon - 'Maya (lu), vayunam jnanam'. 

'Who of His own will assumes various bodies that arc apt' -

Vlshnupurana VI, v. 84. 

In Atimanusha stava also �mplc re ferences are given to point 
out thut GOP's own free-will is the cause or His AVATARS. 

Then an objpctlon m!IY po raised · 'What about Bhrig�u·
.
s curse, compelling the Lord to be bom on earth 'I - The answer 1s 1t 

is only u pretext and can never be the sole reason. · 



1 70 Philosophy of Pancaratras 
• '  , ' ' ,  ,r ·, • ' 

In Lingapurana II, it is stated -. 'Sa.�avar:tps�u ';'a,i Vi�l!P,\H'! 
Jnanam svcchchhaya!va tu j�rk�s��� -�h�hhalc��IV a sv�chC!Jhaya 
gamanam Hatch; dv1ja  - s'apa· - chchhalcna - cvam avatwmpi 
lila}� · �  ' · . . . 

In ev�ry age the brrlr11prescnt i s  bom by His own free-will 
alone. Jaraka's dart is but- the pretext under which the ·Lord left tlu:i 
canh. , . . � i ' ' · . ' � · , . ,  

So also the·'�rahnian's curse is but the pretext whence I lc, 
playful is born. · 

' 

, • , ' , , > ' I 1 ' , I • I  
ThG possibilitics ofsaints.and sages sometimes taking li bcrlic.� 

• ' •  1 • • ' •  • • • r '  _ ' •  1 J 

wilh lhe Lord - is cxplait;JCd nway as due to Lord's indulgence in 
His favourile, the previlcges 'granrc·d -by .HJn\'to' tiis fuvou.rile 
devotees. 

· : · · · ' ·  · · ' · 
: · ' 

· · " 

'Upacarah Kartavyo 
Yavad anutpanna - s a�hrid ah pu�sh ah 
Utpanna - - shuhrld imam ' · · 

. : · 

U(Xlcarah kaitavam bha��ti'. 
' 

' . · 
·' ' 

' Fonnality is fit till frieqd�hip.is fo1111ed; Em�-� but offend, 
when friendship J:ms ilyeq formed' , " \ ' ' 

Evcn lhc Bhagavata text says::X. �2·,22 . . •: .. . . - . . .  

'Evam madanhojjita� lokavedsvamain hi vo 'inayyam/Vriitay'c 
mxll.lh' - . 

- -
· · . . · · • · • · . · · .• . 

Th . 
. e sages curse is only an apparent cause; Lord's sovcmign 

Will alone is the real'causc of His Avatar&' ' ' . : . ' ' .  i ' : ' 
' 

, , , , ' ' •  . , J , , , I , ' 

Th , , ,  \ : ' ' . ' I  . . • • ( • ' 

. , 
c �urposc of Lord's incarnation us !\:fan etc., is th�e�-fold 

as >tatcd m lhc Gua text • IV. g _ 
· · 

bo , To save the godd, to smite the b'ad , to uphQla:the, law ·ram: m from age to age',, , ,. . . ,
· 

-- · , ' . 
' ' • ' I , ,  l j  • '  f • "  , 1 fPI  " I  

b .  Thus thC th
_
ree reasons Tor thb Loh!·�·ihtam�iioil bH :t-ns Own a solute free-will are : . · 

. , , 

. , ' . . .. ' " , , . 
< I  I 0 <  1' l '  l i , '  < ' '  
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i .  ,Silltvikajana Samrakshana - Protecting the upright and the 
honest, 

ii .  Dushta Nigraha - Destmction of the wicked, 
i i i .  Displaying. the righteous path of worship by presenting 

Himself a.s the object of worship and adoration. 

God the Almighty is ·absolutely 'Akarmavasya' - There is no 
other compelling power to make Him descend to this earth or any 
where or to condescend on mankind except His own FREE 
WILL. 

'rhen an 1othcr objection may be raised as follows: 

I f  God · Srimannarayana is Sarvesvara, the Overlord, 
Sarvajna, the Omniscient, Sarvasakta, the Omnipotent, 
Sarvantaryami, the Omnipresent, Akhilaheya pratyanika, the 
person opposed .to all the wrongs, Sakala kalyana gunakara, 
Sa.tyakama, S�tyasamkalpa;Niratisayanandamaya, Akhilanda-koti 
Ilrahm�nda nayaka and the ordainer of Srishti, Sthiti and Lay a of 
the cntir.c. Univcrs<,!, why should HE after all have recourse to 
A Y AT ARS to set right the wrongs and steer aright the course of 
Dharma ? Why should He behave like ordinary mortals, suffer 

Jikc ot:dinary.beings having assumed the AVATARA forms ? Is it  
·not unbctomlng o(.GOD the GREAT ? Can we after all surmise 

·· that the so'callcd·pleasanr ot painful experiences of the Lord in 
. · His Avatara forms arc all illusory and unreal in the last resort ? 

· The answer once again is 'NO' - It is categorically stated that 
Ood's experiences (in His.,Avatara forms) such as : 

1 .  Sarira vyadhi - bodily ailments · 

2. · Manasa chinte - mental agonies 

· . '3. Daridryw and Runabhada - poverty and indebtedness 

.4. . Smarav.asyate - loss of memO I)' 
· · 5 .  Manoratha bhanga -

; 
· " " , , .. . 6 . Bandhuniryana duhkha 
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7. Samkalpa Vaiphalya • 

8.  Mischief and foul play by Dcvatas 

9. Foul play by relatives · 

10. Submission to planetary positions and the influence of 
the stars · 

1 1 .  Jan ana . Marana Kala niyati vasyate • etc. etc: are all real. 
. 

The Avatara rahasya is mysterious indeed ! God in  His 
avatara role truly goes through every one of  the sufferings 
possible for mankind just to' provide solace to the suffering many. 
If we just scan through the experiences of tho Lord in His Rama 
avatara and Krishna avatara we ' feel aghast. In each avatara 
according to the times and the circumstances God has acted His 
role pcrfccUy well with the obvious two ends in view :

. 
i. Dushta Nigraha · Destruction of the wicked, 

' ' ' ' ' 
ii. Sishta Pari pal ana · Protection of the good. 

God Himself in the avatara of Krishna has declared : 

'Yada yada hi dhamiasya glanlrbhavati Bharata, 
Abhyuthanam adh

.armasya tadatnianam srujmni aham.' 

Time is always ripe for God's desccnsion (avatara) when 
Dhatma is at the lowest ebb and adharma is In the.ascendcm;y. He 
incarnates to resqscitme Dharma and scotch out Adharma. . ' . 

The doubt still remains · 'Why should Almighty the God take 
all the trouble of an avatara to set light U1c course· of the Universe 
when He can after all just WILL it to be allright and do nothing 
else ? ' 

The answer given by the Alwars and the Acharyas is jqst this: ·  

By Samkalpamatra, by His will alone God can ofcoursc bdng 
about 'Dushta nigraha' • the destruction of the evil, But i t  is  
argued out that by His sheer Will He cannot bring about 
'Sattvikajuna samrakshana' and 'Dharma sthapana' · ·protection of 
the good and re-establishment of Dharma. 
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Sattvikajana samrakshana implies two factors: 
i. Protection of the good first of all implies removal of their 

Anishta. 
ii. Secondly it Implies granting them their 'Ishta'. 
The Sattvikas arc those who arc deeply immersed in God and 

who always pine for God's presence. They aspire to sec God 
actually and witness His marvellous deeds. The Parama 
vaishnavas want to have a dialogue wiU1 God, converse with Him 
and communicate with Him. Without having recourse to avataras 
God cannot provide opportunities for Darshana, Sparshana and 
Sallapa to His devotees. Hence the compelling necessity for the 
avataras of VISHNU. By coming down to men and living in their 
midst, He cannot only re-establish Dhanna, He can also please 
them by His veritable loving presence. 

Thus the VIBHAV A Svarupa of God is none other than His 
avataras in the form of Ram a. Krishna etc. These ocsccnsions 
God makes as and when necessary just to execute the decisions 
He will have taken at His abode Kshirabdhi, the Supreme court of 
Divine Justice. God never perm1ts injustice to prosper or justice to 
suffer. 

'Paritranaya ca Sadhunam vinasaya ca duskrutam, 
Dhannasamsthapanarthaya Sambhavami yugc yuge'. 

GOD's promise is never to let down the good or let off the 
wicked. To the loving devotee God always extends His hand of 
help, Abhaya. He undertakes the ordeal of  an avatar too, a 
dcscension ju�t to provide succour and solace to His loving 
devotees wh.:1 evcr they may be. He is even prepared to suffer 
with them i'·'t to save them. That is GOD. Hence the VIBHAVA 
role is oltcll periodically necessary. 



GOD AS ANTARYAMIN 
, ,, 

ANATARYAMITVA means the Lord being immincn\ i n  nil and 
controlling ;11! - 'Ya atmanam antaro yamayati' - says the. 

Brihadaranyaka Upanishad. ' ' · ' · ' 

The highcst .BRAHMAN, the fi rst cause and tlje �qu�cc ,o·f 
all, who is free from all shadows eyen of imperfc�tion,, �esolvcd 
w be many - ' So' akamayata, bahusyam' prajayayeti', - Th�rcupon 
He sent forth the entire Universe consisting'of lire, water, clc., ' ' ' ' 'I ' ' 
Into this Universe so sent forth He introduced the mass of 
mdividual souls into different bodies, divine, hum an , etc. 
corresponding to the me1it of each soul. The souls thus became 
the Selfs of the bodies. Finally Brahman 'Himself entered into 
the>e souls according to His wish and the,reby . He.constituted 
their Inner Self (ANTARYAMIN). He thus then being the Inner 
SELF of all selves, evolved i n  all these aggl·cgates names and­
forms. In other words He rendered each aggregate as ·something 
substantial - as a VA STU that could be easily denoted by a -word . .  

"Let me enter into these beings with this LIVING SEif1" 
(JlYENA ATMANA) - meaning thereby 'With this living I\.16'. 
This LIVING SELF in all selves is BRABMAN Himself . .  It 
means each individual has Brahman Himself, for its Self: Jjav,lng 
Brahman Himself for its self means Brahman is the Inner. Self� of 
the Soul (the Self inside the Soul, not identical with the Soul). 
This is referred to by the Scriptures by declaring that 'Brahm an 
entered into it' as is clearly stated in the Taitliriya passage II. , 6. 1 .- . , . . 

'I dam sarvam asrijata·, yad idam kim ca, tat
·
· srisluva 

!�dcvanupravisat, tadanupravisya sacca tyacea abhavat - Hi atra 1dam sarvam iti nirdishtam. Cetanacctana vastudvayam satyacchabdabhyam vijnanavijnana sabdabhyam ca vibhajya 
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nirdi!iya cidVaslutlyapi Brahmmio:nu 'pravcsaohidhtin�t 'i.' Ata 
evan\' nah\arupavyakantv�tsarve vacakassabda acijjiva visishta 
paraJl)atm�yac,i.na jtyav�g(\ta,tn.- iti\• " . . ,. , 

.. "He sent forth au this, whatever there is; '(i-Ic created a11 
this). Hav.ing .created all this He entered into it. Having entered 
into jt; He .became Sat and .Tyat ; .'All. this' clearly ll)�ans &!I 
b_eings .jntclligen�: as· :oren, as.,non;iutc)ligent ·which. are later 
dis,ti�g��i�hc� a� 'Sf\.T\ and 'l;':��T'. as \illowlc!ige (VijnaJ!a) and, .  
non·k.nowlpqge. , . 1 , ' , . .  , .  • • .. . • • , , " '  • : . . . • • 1 , ' ' ' ' ' ' 

· Br�hn\an'is thus' said to'hiiVe'chtcrcd ih"tl:i hitclligeht beings 
also . . . .  , ', ', '.� · : t  · ,  1 1 "  • • • ' ·  

, , • \ '  \ ' 1  ' I '  . , , •  : 
Chandogypa Upamshad VI.8.7. also pointedly refers to 

Antaryamitva by the words · . ' ,' ,, . ' ' ' 
'Etlldatmyamidam'sarvam iti ' · 

' I 
'All this has its SELF in THAT ' 

, B�ahln'an 'is tlie
' 
sdtr'with ,. �ega�d'

to the whole Universe of 
n\iittcr and souls. This universe of Matter and Souls inclusive of 
the intelligc}lt souls is the Body of Brahm'an ·_ · 

· •Cetan'a misra
'
m pr�pandri� ·. id�m �arvam iti nirdisya 

tasmalsha atmeli ptatipaditam -' Evam' ca: sarva cclatlachCtanam 
pratLBrahniaM' atmatvena·saivarn sacetanam jagat tasya sariram 
bhavati' · ,  , 1 , • I  I ' , I , 

In the·Taittiiiya A:ranyaka ··IlL 24 it Is stated: 

. 'Aniah p;avis�tascrlst�jaritinlni sarVllma -
·tic who· has erite'red �ithin; the R.�lcr' of'beings, the Self of 

all 1 '�Thus
'
He is the ·Antaryami of ali -

I�'Vishnu Purrina ,I.' 'XVII:2d it is said : · . 
, ,' ,: , • ' I  ( !  ' l :. , , f '\" I ) 1 , ] : ',\ '• ,' • '  ' .' , I  

•'stlsta Vishnur a�cshasya jagato to,hridisthitah'· . . . ' f I • 1 ' '  ' ' ' , , ,  1 1 1  1 , I ' , ! , : 1  ' , ,  ' '  ' , I 
The On\niprpscnt rtilcr of ij.]l sou]�. seatq4 iQ th,cir,l:\carts' - ,  

' • ' ' , • ' " ' '  • ' l • r ' , " \' • ,  r i ' O J  1, t 1 • 

. : ·1'he Brihudarunyaka upanishad having ·stated in its seventh 
Brahm ana - III. 7 -
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'Yah prilhivyam tishtam prithivyam antaro yam prithivi 
navcda, yasya p1ithivi sariram yah prithivimantaro yamayati sa, 
ta, atma antaryamamrutah' -

It then continues to state -

'Ya atmani tishtan atmanountaro yamatma navcda Yasyatma 
sariram ya atma na man1aro yamayati sa ta atma 
antaryamumruLah' - ityadi, 

'He who dwelling in the earth, is wiU1in the earth and whose 
body is the earth - He is the Antaryamin. He who is dwelling 
within the Self, but whom the Self itself docs not know, He of 
whom the Self is the body, who rules the self from witilin, He is 
rlzy real Self. He is thy Ruler within, the immortal, the 
Antaryam in' -

In Subala upanishad VII.  I .  it is said:' 

'Yah prithivim antarc sancaran , yasya prithivi sancarun, yo 
apamantarc sancaran yasyapasariram - - - Yo aksharamantarc 
sancaran asyaksharam sarirum, yamaksharam navcda csha 
sarvabhutantaratma apahata pampa divyodcva eko Narayanah' -

'He who moves within the earth, of whom the earth is the 
body - - - who moves with in the imperishable, of whom the 
imperishable is the body but whom the .imperishable docs not 
know - He the inward Ruler of all beings free from Evil, the 
Divine, the one God Narayana. 

All these clearly point out that the 'world inclusive of all 
intelligent souls is the body of the Highest Self, and this 
HIGHEST SELF, the Para Brahma is Himself the SELF of 
everytiling.' -

The Sri Bhasya says - Iti sarvatattvanam paramatva 
sariratvam spashtam' - that the entire Universe and all the 
Tattvas constitute the body, the Sarira of ISVARA. 

The Subala upanishad states quite directly that all beings 
constitute the body, the Sarira of tile Highest self - 'He of whom 
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the earth is the body, of whom water i s  the body, of whom fire is 
the body, of wh�m wind is the body, of whom ether is  the body, 
of whom death 1s the body, He the Inner Self of all, the Divine 
one, the One God NARAYANA. 

'Sa eva sarva - bh�tantaratmapahatapampa divyo deva eko 
Narayanah ' - (VII.!)  He alone, Narayana alone i s  the indwelling 
spirit of all beings. He is free from all evil; He is  the one Divine, 
the radiant NARAYANA - The Upanishad continues to say that 
this Vidya was first imparted to Apantaratmas. Apantaratma s  
imparted i t  to Brahma. Brahma imparted i t  to Ghoras angiras 
Ohara Angi ras imparted it Raikva. Raikva imparted it to Ram a 
and Rama imparted it to all beings. It emphasises that this is the 
doctrine th�t leads to liberation. lt also acclaims that this doctrine 
of the Antaryamitva of GOD is the doctrine of the Veda -
Vedanusasanam iti, Vedanusasanam -

The J ayakhya samhita while discoursing on pure creation as 
the third creation (Suddha sarga) points out that God otherwise 
known as Vas\ldeva evolves out of Himself three subsidiary 
agents, namely : 

a) Achyuta, 
b) Satya, 
c) Purusha. 

The Samhita simultaneously points out that these three 
subsidiary agents have no independent existence, but that they 
arc in reality one with God. The samhita points out that God as 
Purusha is the Antaryamin. God as Purusha conducts Himself as 
the Inner Controller of all human beings and even of all other 
minor deities. He dwells in the Selves even o f  the Gods, the 
ordinary Gods, counsels and goads them , and fmally leads �em 
to do their assignments - It is as Purusha that God works m � 
human beings bound, by the ties or bonds of Vasana aJ_�d works �� 
such a way that finally He leads them to the cessatiOn of thctr 
bondage within themselves and to the awarcne�s of 

.
the p�re 

consciousness in themselves and to their tdenttty w t th 

BRAHMAN. 
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God is Pure Bliss and Self-Consciousness in Himself. -
Satchidananda - He is the Ultimate Reality and the Apex of all 
existences. Though everything is self-existent, God is the 
supporter of all existences. God has neither a beginning nor an 
end and He is INFINITE. He cannot therefore be designated 
either as existent or non-existent. (Sva Sat tan nassad uchyatc). 
Though God is devoid of all Gunas, He is the Centre of all 
Gunas and enjoys the various products of the Gunas - He exists 
both inside of us and also outside of us. He pervades everything 
of the Universe and yet called Non-existent because He cannot 
be perceived by the senses. God is all perceiving and 
Omniscient. - He is ille Lord of all He surveys and all existences 
arc in Him. In Himself He combines all energies. - He is ever 
alert and spontaneous in Himself. All activities originate from 
Him and depend on Him. He is the Prime Mover and the 
Unmoved Mover - He is like the fragrance of flowers, all over, 
everywhere and yet nowhere. He can be· directly intuited like the 
fragrance of the flowers thougth He cannot be perceived as such. 
- God can be felt and intuited, experienced directly. 

'Sva Samvcdyam Tu Tad Viddhi Gandhah, 
Pushpadiko Yatha' Jayakhya - IV-76. 

God is limited neither by Time nor by Space. All things arc 
included in Him. God permeates all existences in the sam� way 
as lire exists in a red-hot iron ball, pervades in all as if it were 
one therewith. 

Just as an object reflected in a mirror, in one sense exists 
inside the mirror and in another sense is outside the mitTor so 
also God in one sense is associated with all the Sense Qualia and 
in another sense He is unassociated. - God is said to pervade the 
whole world, all the Conscious and the Unconscious entities of 
the Universe just as the watery juice pervades the whole of the 
plant -

'Cetana- Cetanlih Sarve Bhutah Sthavara - Jangamlh, 
Piiri!Jih Paramdena Rasenaushadhayo Yathii - Jayakhya 

IV. 93. 
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Discursive Reasoning cannot apprehend God. God is 
unapproachable for arguments and beyond all proof. Just as fire 
in wood or butter in milk pervades it in entirety but yet cannot 
be perceived as such in them ordinarily so also God's all­
pervading existence is both unspeakable and undemonstrablc. 
God's existence can only be intuited'says the Jayakhya, can be 
intuited only directly. 

Just as logs of wood enter fire, and arc consumed and lost as 
wood, just as rivers enter the ocean, become one with it and lose 
their individually in the waters of the ocean so also yogins by 
intuition enter into the ess�n.�e of God and get merged in 
Sachidananada - the Jayakhya �mhita says though there is the 
difference between the rivers as such and the ocean into which 
they enter, the difference cannot be perceived. 

'Sarit - Samgoo Yatha Toyam Sampravishtam Mahodadhau­
Alakshyas'co'dakc Bhcdah Parasmin Yoginam Tatha.' Jaya. 

sam. IV. 123. 

There is difference, there is absence of difference, between 
waters of the rivers and those of the ocean. In the same way 
there is and there is not difference between tb.e devotees bf God, 
and God. - BHEDA-ABHEDA - Unity in difference. 

Brahman is described as identical with Consciousness and 
all objects of knowledge are considered as existing inside the 
mind -

Brahma - Bhinnam Vibhor Jnanam 
Srotum lcchami Tattvatah, 
Yena Samprapyate Jneyam Antahkaranasamasthitam' 
- Jaya. IV. 1 .  

True knowledge can arise only through yogic practice, only 
by those who by practice can reach union with God. True 
knowledge is unassociated with any qualifications -

· 

'Sarvo - Padhi - Vininnuktam Jnanam Ekanta - Nirmalam, 
Utpadyate Hi Yuktasya Yogabhyasat Kramena Tat'. 
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Antaryamitva of God is the 'Yogidhyeya SVarupa' of (}ad 
established eternally in the lotus of the heart of every ee�ana, as 
the soul's friend and benefactor, ever counselling him (the 
individual soul) on righteous lines. God is established in the 
heart of every individual soul thereby bestowing on each soul its 
'Svarupa Satta' - its individuality an� . constitu.tio? . . �t is 
responsible primarily to all its propensities and mhtbtllons, 
Pravritti and Nivritli. Elders like Acharyas consider that this 
Antaryamitva is of two types in each and every soul : 

i. Svarupa - matra vyapti, 
ii. Divyamangalavigrahijisishtasvarupa vyapti. 

I. SVARUPA - MATRA VYAPTI : 

This is Antaryamitva or Divine Pervasiveness. This is  
Universal divine permeation or  imminence in all living' and non­
J iving existences (Cetana and Acetana) in the subtlest form (as is 
well expressed in the phrase - anoraniyan). It is the simple divine 
sustaining force in every one of the things of the world animate 
or inanimate, thinking or non-thinking- the Sukshamatara 
antaratma, that determines the very being of a thing. God as 
Antaryami is invariably an inseparably imminent in all the souls 
and He is with them in all their migrations too whether to a 
Heaven or a Hell or even to the womb of a mother, in  all diverse 
situations and circumstances. God is the constant companion of 
every individual soul as its Antaryamin. The individual souls 
have the full freedom to do evil, cam demerit and go to hell; they 
have the equal freedom to do the good, cam merit and reach 
Heaven to enjoy there. God by His very imminence is the 
constant companion of the soul whether in Heaven or Hell 
watching Him. The individual as such may not be aware of His 
presence and Company. God is all patience and sticks to him as 
his true friend and relative. By the very constitution of the Soul 
God cannot be away from Him - He is the Soul's inseparable 
com�anion. That is the basic aspect of Antaryami tva, its 
Card mal note. As the Visvakscna samhita says : 
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'Antaryami svarupam ca sarvesham bandhuvat sthitam' -
The all imminent essence (Divine) is like a Universal friend. 

'Svarga - Naraka Pravese pi bandhuratma hi Kesavah'­
lmaraka 
Like true mothers going incognito in the darkness of the 

ht to their perversely straying children and make them accept 
:n unknown to themselves boons which they (the errant 
ldren) would not knowingly receive (from their mother's 
1ds) God as Antaryamin safeguards the truant souls even in 
ir misadventures and affectionately cherishes them always 

l under �II conditions. Brih_�d. Up. II. vii.22. - -

VIGRAHA - VISISHTA VYAPTI : 

The Lord elevated in His all transcendent fom1, is imminent 
the Mart of emboaied souls for the purpose .of enabling tjlem 
contemplate Him and be saved -

--. 

. Jn the Katha upanishad itis stated: 
" 

"Of thi! size of his thumb amid each meditator's framj:. 
The Lord of all things • Past and Future: dwells like 

mkeless 11ame -

The meditator's heart despite its grossness, He doesn't 
athe-

Wnatcver is or shall be, He pervades ­
Blest is each soul that HIM knoweth" - · 

The Taittiriya upanishad also says : 
'Like lightning nash overlapping a blue cloud -
Bright radiance here surrounds (the sky-hued Lord) 
('Nila-toyada - madhyastha; Vidyullekheva Bhasvara). 

God residing in the lotus-like hearts- of all the embodied 
>uls, is quite intitnate with every one of them. Whenever the 
nbodicd souls feel a taste for God's contemplation, God 
nmediately provides them food for contemplation and thus 
rotects them by controlling their intellects-Thus as a true friend 
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and a close kinsman in the lotus-like heart of every soul, God UJC 
transcendent seated in an ami able fonn provides succour to 
every soul craving for His meditation. As the 'Ayana' of all the 
'naras, God feels close affinity with the individual souls and 
helps them by being in them-What a merciful God-That is His 
ANTARYAMITVA · As Antaryami residing in the heart of 
hearts of every soul, He reminds the good souls of His presence 
and helps them to meditate on HIM. 



THE ARCAVATARA 

THE BEST manifestation of God for the benefit of man is 
considered to be the ARCA VA TARA - desccnsion into 
worshipful forms, into the visible and tangible forms of idols or 
images in temples and homes. The tcnn 'Area' is Pratimavacaka. 
The true devotees of God having prepared an idol as per their 
desire in gold, silver, brass, copper, bronze or other metals, or 
even of stone or eanh, install it according to the Sastras invoking 
God's presence in it with the greatest devotional prayers. God's 
presence, Bhagavatsannidhya is actually brought about therein. 
God is actually tied up by the ropes of Bhakti and established in 
the idol with ceremonies. As Nammalvar (Shadagopan) acclaims 
- 'Valatti vctten, ini pohalotten' - 'I have encircled you wilh the 
ropes of m y  Bhakti and established you in the idol; I won't allow 

· you to go' - It is true God the Almighty, Sriyahpati is S arvasakta 
- (all powerful); yet He has another great quality, Mahaguna 

namely ' ASrita Pliratantrya' He cannot extricate Htmself from lhat 
bandhana of devotion, from the bonds of love and affection for 
those who seck shelter in Him, love and adore Him. He is so to 
say actually enticed into the Pratima and thereafter He makes the 
Pratima itself His abode of living. In other words H e  creates 
'Sannidhya' there with His 'Aprakrita Divya Mangala Vigraha' · 

Pillai Lokacharya in his 'Tattva Traya' writes about 
Arcavatara in the following tcnns : 

200. " ArcavatarJmavadu - Tamaroganda dcvvuruvam 
avv uruv a m "  engirupadiye cetanarakku abhimataml'im­
dravyangal ile vibhavavisesangalpolanrikke desakaladhi� 
kari n i y am amilladupad i · sannidh1p anni aparadhangalat 
kkanakkannittu arcaka Paratantramana samasta Vyaparangale­
yumudaiyanaykondum Koyilka!ilum Grihangalilum ezhundaruli 
nirkum nilai". 
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201 .  "Rucitajanaktvamum subhasrayatvamum ascshaloka­
saranyatvamum anubhavyatvamum cllam arcavataraltilc 
Paripumam". 

202. "Svasvamibhavallai maradikkondu ajnaraippoleyum 
asaktaraippoleyum asvatantraraippoleyum irakkaccaldcyum 
ap arakarun ya par a vas anaikkond u s arv apckshi tang a! a i  yum 
koduttaruium ". 

Poigai Alvar in 'Modal Tirilvandadi' - 44 - says: 

Tamarugandatevvuruvam avvuruvam tane'. _ 
What type of body the devotees.-the believers want Him to 

assume, He (the God) assumes that form. 

'Whatever the form His devotees
-
choose, He of that form 

becomes' - according to this text God waives away all His self­
imposed sanctions such as 'Dravyaniyama' (He enters any idol 
whether made of earth, stone gold or silver etc.),'Desaniyama' 
(He presents Himself anywhere and docs not adhere to any of 
His own choice such as Ayodhya or Madhura), 'Kalaniyama' (He 
does not bide His own time; rather He appears whenever called 
for) or any 'Adhikariniyama' (He does not bother to be bom of 
any particular parents of His own choosing such as Dasaratha 
and Kousalya or Vasudeva and Devaki; He docs not stipulate 
His incarnation for any particular persons). He rather manifests 
Himself to all in temples and in their individual homes even 
(Uyamile - Kovil aj,war). 

He forgives the innumerable faults of His worshippers as 
also any lapses on the part of the accredited arcakas too. In fact 
He becomes absolutely- dependent ®- the arcaka.IHIIid the 
worshippers. Most patiently He puts up with all the lapses on the 
part of His devotees with H!s abundant mercy and forqcarancc. 

'Arcaka Paradhina khila atma s�hitih'-
Arcaka Paratantra - Even for food, sayana and asana1 

sleeping and taking rest He depends on the worshipper. 
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Area sabda is pratima vaci - its 'Nighantu' is: 
'A rca puja pratimayoh' -

B hauma - niketaneshvapi kutikunjeshu ­
'Sarva - sahishnuh' -

1 6 5 

God resides in every h_ome in an idol or even in a picture if 
only properly invoked and worshipped with all u..,votion. He is 
all-forgiving with His calm endurance of His devotees with all 
their moral slips and careless deviations. 

Parasara Bhattar has dealt with · area v aibhava very 
beautifully in His 'Sri Ranga Raja stava 2-73' -

· -

The prominent characteristics of  Arcavatara may be 
enumerated as follows : 

1 .  There is a time limit, 'Kalaniyama' for every Vibhava­
vatara. For instance 'Ramavatara' is said to have lasted for l l  000 
ycurs whereas 'Krishnavatara' sthitikala is enumerated as only of 
the duration of 120 years. Areavatara has no such time limit. It 
can for ever provide 'Bhagavat sannidhya'. As long as the 
devotee wants Him in the IDOL, He stays in it. 

2. For Ramavatara Ayodhyanagara was required; for 
Krlshnavatara Madhura was required. There was a specific 
'Desaniyama' for each avatara. There is no such for 'area'. It can 
be in every home- if required and God provides Sannidhya in 
area. 

3. In Ramavatara God had to have Dasaratha as His father 
and had to receive obeisance from the 'Sakcta nivasis'. In 
Krishnavutara He had to have Vasudeva for His father and 
receive 'Scva' from the denizens of GOKUL, Madhura and 
Dvaraka. There is  no such stipulation for area. Only the desire 

for God should be there. God is easily acces-sible for all the 

adhikaris. 
4 .  In arcavatara-the image of God can be made of any 

material. There is absolutely no 'VASTU' niyama. In fact the 
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images, the 'Devata Murtis' may be made of  stone, wood, metal 
or even of sand or mud. They may be made of even Ralna, 
precious stones or they may just be paintings on a canvas -

'Sailee Darumayi Lauhi Leknya Lcpyaca saikati, 
'Manomayi Manimnyi pratlmashta vidha smrutah' -

5 .  Arcavatara has the essential trait of 'Saulabhya­
simabhumitvam' -

God the Sriyahpati is 'Sahanasccla' - ,He patiently puts up 
with all the foibles and drawbacks of His devotees, He leaves all 
His activities like 'Sayanasana, Snana, Bhojana, Gamana' etc., 
His 'Sakala Vyaparas' to His devotees and worshippers. He, 
sleeps when asked to, dines when served wilh: every moment 
everyone of His activities He loaves It to His devotees. Thus God 
the Sarva Svatantra targets �II His 'Svutuntrya' and becomes 
absolutely 'Puratantra'. He then helps His devotees to realise all 
their cherished desires. Hence 'Area' is considered to be the 
most favourable ground for easy access and quick realisation. As 
God Himself resides as a guest in His devotees' home or temple, 
He has made himsel f extremely amiable and amenable 
(Suulabhya). Incidentally He is so loving, He completely 
ignores all the lapses (Sarvajlaradhas) on the part of His 
devotees. 

6. God in Arcavatnra reveals the best beauty in the image. 
(Rupa-lavanya). He thereby arrests the attention of even the 
errant and erratic souls who have wandered away from God an'd 
disobeyed the injunctions of all the Sastras. Even the capricious 
and wayward souls get drawn towards the beauty in the image 
and begin to cullivate a taste for divinity and goodness. 

'En amuthanai kkanda kangal manonrivui kkanave',­
'My eyes have feasted on my Lord's heavenly beauty'. 

They henceforth will not look at any other sight. 

As pointed out in the Gita III. 33, even the injunctions of the 
Sastras fail to produce goodness and Godliness in the minds of 
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men. An average man docs not normally follow the Sastrokta 
Vidhinishcdhas. The masses (uprabuddhas), the unenlightened 
arc so deeply immersed in their mundane affairs and beastly 
instincts that they tum their faces away from God. But  when 
they sec the beauty of God's fonn in ill! i!Jlagc or an idol they 
fcc!' attracted w divinity. Thus the Area idol weans the souls 
from wandering away and creates in them a triste for worship and 
love for God. The aesthetic clement In an idol depicting the 
beauty of God gathers the souls towards it. 

The ten stanzas of Tiruppani AI war really reveal the beauty 
of God in the Ranganatha idol at Srirangam: 

'ii{llrlacOda m;mullhOya Harimsaymam, 
Madhyckareva duhituh JllQdi!antaratma 
Adrashtatam nayanayorvishay<mtaranam 
Yoniscikayamanava! munivahanantam'. 

7. It is Arcavatara that provides a visible and tangible object 
for those who want to meditate of HIS SVARUPA. When a 
taste for worship and meditation has arisen in the mincls and 
souls of the Bhaktas, it is obviously Arcavatara that provides an 
amiable image · Subhusraya . on which the worshipper's eyes and 
hearts can rest. It i s  only in Arcavatam anct not in any of the rest 
of the four fmms of  God that Dhynnn Soukarya, facility for easy 
meditation on the Svarupa of God is provided. 

8. God in Arcavatara provides easy accessibility AS saviour 
to all kinds of souls without any dlslinctions of high or low, caste 
or carrcr or even of sex. 'Sarvalokn sarnnyatvam' is the ctominant 
characteristic of  Arcav atara. Whatever be their status or 
quaiincation whatever be their merit or otherwise, in spite of all 
their failings and foibles God provides succour for those who 
seck shelter in Arcavatara. If  the devotees rely entirely on 
Arcavatara for the realisation of their desires, if they take up to 
Area as the only recources and sadhana, God surely helps the 
seekers of  shelter. God in Area has the essential trait of 'Dosha· 
bhogyatva' • out of  empathy for the souls in distress (let alone 
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the usual sympathy in the fonn of dosa-nirakaratvarn). He 
cherishes the devotees with all their sins just as mother-cow licks 
off the clinging !11th of her calf just born, in all affection. God 
absolves the devotees of all their sins and saves them once for all 
with His abundant mercy. He helps the deni1.ens of all the 3 
worlds to seek shelter in Him. 

· 

9. Arcavatara confers a great benefit on the devotees in the 
fonn of 'Niratisaya bhogyatva' - There is a stipulation that those 
who meditate on 'Antaryamisvarupa' can have 'Paripuma pha!a 
prapti' only after release from 'Sarnsara b.andhana' and reaching 
'Yaikunta'. In Arcavatara on the other hand even while one is 

· entangled in the vottex of Samsara one can enjoy all the perfect 
gunas of the Lord as they reside in full in the Arcavatara pratima 
- It is categorically asserted that in Area itself one can realise 
God and reach Parama Sayujya as illustrated prominently in the 
lives of Tiruppanar and Andal (10 sloka in Prabhanda Ratna). 
One need not wait for death of iJic body and the subsequent entry 
into Vaikuntha. God in all His glory can be immediately 
realised in Arcavatara. 

10. In sage Saunaka's 'Sri Vishnu Dhanna' chapt. 103, the 
three principle characteristics of the Lord in HIS ARCA form are 
set forth as follows: 

i .  The Lord's taking for His body, whatever material His 
devotees choose for the purpose -

' 

ii. His becoming worshipable in such a body (i.e., i n  the idol 
which He incarnates) -

-iii. The idol with the Lord's Sannidhya in it- (the Arcavatara 
of God) itself becoming the destiny and the final goal of God- _ 
rcalisution. 

· 'Svaruparn Pratimam Yishnoh prasunna vadanckshanarn, 
Kritv.atmanah.pritikarim suvamarajatadibhih ... 
Tam area yet; tam pranamet, tam bhajet, tam vicintayel, 
Visaty apasta-doshas tu Tam eva Brahrna-rupinirn'--



The Arcevetere 1 69 

Having a beautiful figure, having graceful eye' and a pretty 
mouth, the attractive and benign figure of God in the fonn of an 
idol made of gold or silver or of  soame other material and 
installed according to the Sastras with the Almighty's pre�cncc 
invoked therein should be worshipped and meditated upon wllh 
all devotion and self-surrender. lf a person docs so continuously 
he will be purged of all the Karma bandhas at the final moment 
of discarding the mortal coil and ullimaJcly he allains the very 
God whom He adores. He then gains 'Paripurna B rahma­
nandanubhava' as expatiated in the well-known ver>C: 

Pumamadah Pumamidam 
Pumat pumamudacyale 
Pumasya pumamadaya 
Pumamevavasishyatc. 

In other words we may say that Arcavatara is both Upasya 
and Prapya. ll is not only for worship and meditation, it is also 
for ultimate approach and realisation. . 

I I . In His Supreme state and original condition, in His 
PARAVASTHA, God is the Lord and the individual soul, the 
JIVA is His property. This status is outrighl reversed in 
Arcavatara. The same God in Arcavatara makes Himself of the 
property of the individual soul and is always associated with the 
Jiva. 

'Svasvamibhavaviparyasenapi arcaya asritamanoratha­
purakatvam'-

Though appealing with the true relation of propn..tor and 
property reversed. 

The quality of being property is in 01e soul. 

That of being proprietor is i n  the Lor� - who is all souls' 
soul-

When this relation comes to be reversed-
And the Lord, thence is, as property possessed 



1 90 Phi losophy of Pancaratras 

Then with the libetty of Love divine 
The devotee claims the Lord, saying 'Thou an mine' 
Whereas as liege, he bows to Him saying ' I am thine'. 

12. While God is Sarvajna, Sarvasakta, and Svatantra by 
Himself, in Arcavatara He behaves like an ajna, an asakta and is 
veritably paratantra. He then submits Himself to His 
fundamental guna of mercy, kindness and benevolence to the 
individual souls and awards them boons of not only worldly 
pleasures such as wcallh of money, children and friends, but also 
the boon of boons that of 'MOKSHA' if  asked for. 

In Arcavatara God actually conceals His real nature and 
conducts Himself in the character of  something devoid of 
knowledge, power or liberty. 

'God is all-knowing and all-wise. He knows all things both 
in their essence and their al!ributcs'- Mundaka Up. l. lr9. & 
II. ii. 7. 

'Yah sarvajnah sarvavid yasya Jnanamayam tapah' 
'Yah sarvajnah sarvavid yasyaisha mahima bhuvi 
Divye Brahmapure hi esha vyomni alma pratishlitah'. 
'Na tasya karyam karanam ca vidyate, 
Na tat samaseapi adhikasca drusyate-
Parasya saktir vividhaiva sruyate-
Sva-bhavikajnanabala kriya ca '-Svetasvatara Up. vi. 8.  

God's power, wisdom, strength and swaying energy arc quite 
natural to Him and inherent in Him. There cannot be His equal 
or better. His power is revealed to be various. 

Hence God with all His Omnipotence can easily wash away 
the sins of His devotees and confer any boon on them. He is the 
one and the on!� power who can absolve men of  their Karmas 
which otherwise have their sway. Hence the Lord in the 
incarnation of Area is pleased out of His infinite mercy to confer 
on His devotees every needful boon. 
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'Sakala-phala-prado hi Vishnuh '. Refer Sri Vishnu dhanna. 
Chap. 43. 

Taittiriyu up. -prasnu VI entitled Narayana mantra-9 states: 

'Over Him none rules'-

'He who is called the Lord Supreme 

Rules all, sees all, knows all, works all.' Sri Vishnupurana 
VI. 5-86. 

'Oh God, my father if this thy pure form were not to be there 
this wisdom o f  destroying all pain and gloom would not ex1st. 
Through qualities manifest, thou arc known and these, thy form 
makes manifest'· Srimadbhaguvata. 1 0.2.37. 

It is only God that can grant us Liberation as He is the only 
one who can destroy our Karma and take us out of the cycle of 
bhths and deaths. · 

Lord Krishna says in the Gita : viii. 1 3  

'Omityckaksharam Brahma Vyahuranmam · anusmaram, 
· Yah prayuti tyajandcham sa yati paramam gatim'-

"He altains moksha who chants my sacred mono-syllabic 
name 'A.U.M.' at the time of departing from the body" says the 
Lord in the person o f  Krishna. 

One of the Sankaracharya's disciple in Caturdasamanjari 
preaches: 

'Geyam Gitanamasahasram' 
The thousand nmnes of God and the song divine, -ever sing'. 

The Gita dhyana sloka says 
'Kara-Kamala-ni-darsitatma-mudrah . . .  
Mama hridi sannidhim atanotu saurih. 

'Fix in. m y  heart may Krishna stand, as He was seen 
distinctly pointing to Himself with lotus-hand1• 
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Also Gita references:  IV.34, VII.17-19, XVI.2. 

Isopanishad prefaced by Kathavalli khanda where Mantra 16  
i s  a prayer for sight of  God's most perfect form-The Purusha 
sukta also refers to the same idea. This Kathaval!i khanda is 
commented upon in Sri Vaeana Bhushana also. 

'!dam Pumam; Adah Pumam; Pumat Pumam udriehyatc­
Pumasya Pumam adaya Pumamcva avasishyate'- Sarvam 
Pumam sah OM'-
'Geyam Gitanama sahasram 
Dhyeyam Sripati-Rupam ajasram 
Neyam saj-jana sangham a-nisam 
Dcyam dina-janaya ea Vittam'-

God in Area fonn helps His devotees not only in their 
worldly affairs but also in their supra-mundane ambitions of 
Li bcration- (atra-paratra capi). 

13.  It is universally admitted that the Saulabhya of the Lord 
reaches its zenith in Area and area only. It is the only Avatara 
form that is a veritable heaven for those entangled in the quick 
sands of sam sara. It is the Arcavatara that provides the surest, 
safest and the easiest ground for the soul to surrender itself 
unconditionally before God. God is there in the idol ever 
waiting anxiously for the souls to be Prapatti at His lotus feet 
and receive HIS ABI;!A Y A. 

The forte of the Pancaratra Agamas is the installation and 
consecration of the idols, prescription of details of daily worship 
and periodical rituals, celebration of festivals, construction of 
tern pies and so on and so forth. 

'Atha siddhantanam, samhitanam sastranam, alayanam, 
puj ad yadikarinam, bimbanam, pujavidhinam-kainkaryam 
avasyam vamasrama-samucitasya pancaratrika pancakalika­
samaradhanasya vaidhatvam ca  stapayan tadvidhayaka 
panearatragamasya kansycna pramanyamapi'-Pancaratra Raksha. 



The Arcavatara 1 93 

About tho greatness of tho Panearatra agamas it IS o ften 
reiterated in the following words: 

'Ala idam-'Vedanteshu yathasaram samgrahya Bhagavan 
H ari h' -i ty!Jkla p rakriyaya sarva vodantasa ro d d h a  rena 
sarvajanahitaishina B hagavatasrayameva pranitam srimat 
Pancharatrasastram sarvasutranishtanam upajivyam ili siddham'-

Thc Pancaratra agamas contain within themselves the 
quintessence of all the Vedas and the Vedantas in particular and 
prescribe practices for the weal and welfare of all. (Pancaratra 
Raksha). 

The sacred places with temples and idols therein a rc usually 
classi fied into fqur: 

I .  Svayam Vyakta, 2. Divya, 3. Saiddha, 4. Manusha. 
The modes of worship instituted arc also classi lied into four 

categories: 

I .  Vaidika, 2. Tantrika, 3 .  Srouta, 4 .  Misra. 

'Kshetrani ca Svyam Vyakta-Divya-Saiddha-Manusha­
bhcdcna caturdha-

'Pancaratra Puj akramasca-Vaidika-Tantrika-Soru ta-Misra­
bhcdcna caturdha.' 

In Paramcsvara Samhita it is strictly enjoined thm only the 
prescribed modes of worship should be followed and not any 
other in every temple as it exists or as i t  is established according 
to a particular type. There should never be any. wilful admixture 
of rituals of worship. Any careless or fraudulent concatenation 
of different rituals and modes of worship will lead to adverse 
effects on the people and disaster to the state itself, it i s  avorred-

'Yadbimbam yena sastrena samarabhdam puradiva, 
Prrnlidam va tatastena sastrenaiva samarcayct'. 
'Tacchastramantarcnai'va yo yajed-anyavartmana­
Rljjno Rflshtrasya Kartusca sana�am kartumicchali'. 
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'Na kadlddapi pr�nah prakuryachiistra samkaram, 
Siistrasamkara doshena mahlindosho bhaveddhruvam'-iti. 
Again: . 
'Rishyk!i pujitc sthline Paramparya kramam vina, 
Viresham nacarct kincidrajarashtra-samriddhayc'-

Again the samhita stipulates that worship of idols by the 
enlightened should invariably be in terms of Divya sashtra. 

'Divyasasuokta Vidhina pfijayet sastrakovidah'-
Therc arc prevalent the two ways of worship: 

i. Divya Marga, 
ii. Munivakyokta Marga. 

The former is the prescribed one: the latter is the proscribed 
one. 

'Vasudcvena yatproktam sastram bhagavata svayam­
Sakshat Bhagavatpranitam Brahmarudrendra Prmnukhaih 

pravartitam sastram, DIVYAM iti'. 
The Divyagama consists of God's own ullerances as 

expatiated upon and brought into vogue by great personages like 
B rahma and Rudra. It is the spoken words of God as 
paraphrased and put into practice. 

'Svayam Vyaktam Sastram mulagamah' 
'Divyam nama sakshat Bhagavatpranitam Brahmarudrabhih 
Prav arti tam'-
'Caturvidham ccdam Vedamulabhutamsasya 
Upabrahmanam'-

Thc Divyagama is in complete conformity with the self­
revealed Mulagama. God Himself has given the Mulagama in 
His own words-It is to convey this idea perhaps that 
Mahabharata has stated: 

'Mahato Vedvrikshasya Mulabhuto mahanayam'-ityadi .  
It i s  i n  this context alone that the controversy whether the 

Pancaratra agama is Vcdabahsya or not is resolved. It is 



The Arc5vetare 1 95 

conclustvcly proved to the hilt that the Pancaratras cannot be 
outside the pale of the Vedas. 

11. Tnc Munivakyokta marga consists or modes of worship 
as prescribed by the sages and saints and not by God Himself. In 
terms or the Mulagama, 

'Brahm a Rudra Mukhyaih Dcvaih Rishibhisca 
Tapodhanaih, 
Svayam pranitam yat sastram tadviddhi munibhashitam'­

(Brahmadibhih nirmitam sastram munibhashitam iti). · 

This Munibhashita sastra i s  itself of three types­
. (Munibhashitasya traividhyam)-Sattvik, Rajasik and Tamasic 
(also Paurusham). 

1 .  Sakshat Bhagavatah srutarthamatra nibandhanarupam­
Sasttam Sattvikam, 

2. Bhagavatah srutamekadesam svayogamahimasiddham­
sesham samkalayya Brahmadibhistat sishyaisca svayum 
pranitam-sastram Rajasam, 

3. Kcvala svayogavikalpothnaih arthaih kritam sastram 
Tamasam. 

(Kevala manujaih yat kritam tat Paurusham bhavct). 
It is strictly enjoined that worship need not be conducted in 

terms of 'Munibhashita sastra'. 
'Muniv,akyokta margena na kuryat puja!ladikam, 
Kuryadva yadiva mohadvipumsam mudhaectanah, 
Ghoram pray ali narakam Raja Rashtram ca nusyati'. 
'Tasmat sarva prayatnena divyamargam na tyajet ' iti-Isvara 
samhita states: 
"Sattvatadyam trikmn caitat vyapakam munisattam" iti. • 

The Divyamarga should never be gtven up under all 
circumstances. 
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'Mula Vedadhikarina (Ekayana sakhadhyaitrunam) agama 
siddhantc api asli adhikawh-cta eva Pancaratrasya mukhyadhi 
karinah-siddhantantarcshu trayinishtanam ati tattat ukta 
dikshamulato vidyatc adhikarah'-

Thc authority for the Divyamarga i s  also qualified by the 
Mulagama. 

As the Jayakhya Samhita says: 
'Svayam vyakte tathadivye divya sastroktavanmana, 
Mulagamasamctcna mukhyairbhagavataissada'­
Anekabhcda bhinnam ca Pancaratrakhyamagnmam, 
Purvam agama siddhantam mantrakhyam tadanantaram, 
T;tntram tantrantaram ceti 
Caturdha parikhtitam'. 
Caturvidha pujanasya yathakrammn: 
'Vaidikam tantrikam srautam misram ccti caturvidham, 
Vaidhikaih tantrikauvapi stoutairva dvijasattama, 
Svayamvyaktc tu bhavane misrairva dcvamarcayet'. 
'Rishyadi pujite sthane paramparya kramum vina, 
Yiscsham nacarct kincidrajarashtra samruddhuyc', 

' 
Manu she bhavanc Dcvam tantramargena pujayel'. 

'Bhagavan mandircshu bhagavato arcarupinah pujanir­
v artanopayoginam vidhina vividhmiam vivarana purassaram­
Agama-siclhanta, Mantra siddhanta, tantra siddhanta tantrantara 
; s iddhanta llhedcna Pancaratrasya caturvidhatvam': 

Worship is according to agama siddhanta o r, mantra 
siddhanta or tantra siddhanta or tantrantara siddhanta-fourfold: 

'Catmvidhamapidam Pancaratram Vedamulamsasya ohavati 
U pabrahmanan'-

lt is funher asserted that some of the samhitas arc Divya, 
some Sallvika, some Rajasa and some others Tamasa. 

'Sattvata, Paushkara Jayakhyadayo Divyah, 
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Isvara, Bharadvaja Saumantavadayah Sattvlkah, 

, Sanatkumara, Padmodbhava, Satma padayo Rajasah, 

Pancaprasna, Sukaprasna, Tattvasagaradayastama,ah 

sarnitha itt. 
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Siddhanta etc prayojanaviseshapckshaya-Svayamvvyakta­
Saiddha-Divyorshabhcdcna va, 

Vcda-siddhanta-Divya siddhanta-Tantra siddhama-PUiana 
siddhanta bcdhena va-Vibhajyante. 

Kshetranica Savyam Vyakta-Divya-Saiddha Manusha­
bhedcna caturdha. 

The Hayagriva samhita underlines Mokshapradatvam·­
Bcstowing salvation, Moksha, absolute release from rcbinh in 

1 Arcavatara to the devotees pnd prapannas. 

'Agamakhyam h i  siddhantam sanmokshaika-phalapradam, 

Mantrasamjnam hi siddhantam siddhi-moksha padam 
minam, 

Tantra samjnam tu siddhantam caturvarga phalapradam 

Tantrantarnm hi siddhantam vancitanha phalapradam. 

The agama siddhanta, it is presumed is sure to confer  
Moksha on the worshippers. Of course everyone docs not ;cck 
Moksha-only a select few does so. 

' 

In Mahubharata: 

'Caturvida mamajana bhakta eva hi te srutah, 

Tesham Eklmtinah sreshthaste caiva nanya dcvatah, 

The best of God's devotees arc called the 'Ekantins' or the 

'Paramekantins'-

Paramascasau ckantasceti paramaikantah, 

So asyastiti Paramaikanti ,  

Ekatra anto niscayah prapyataya prapakataya ca 

Tadubhayam sambhuya Paramaikantah, 

Paramascasau ekanti ca iti vasamasah. 
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Tatrapi ananyopayatvat ananyaprayojanatvayoh samucL.t� :ll 
Paramyam. 

Ananyopayatvam ca ananya ananyadcvatukatvu Pilf)'Wllarn 
Ananyaprayojanatvam ca atmanubhavananda namlpc�'hya­

paryantam-

The Jayakhya samhita says: 

'Pancakalika krutyaih Paramapurushamcv a ye santata 
samupasatc ta eva Paramaikanun;lil•ananya Devata-katvamcva 
Paramaikantinah parama nishtha'· 

The Paramaikantins are those who depend on the one and the 
only God Narayana and on none else. This class o r  devotees 
seck rrom God nothing other than Pa.ramasayujya, MokshaCI 

They want nothing else. 
The same idea is emphasised in many place' in the Gita: 

'Kamaih taistaihrutajnanah prapadyantc anyadevatah­

Antavattu phalam tcsham tadbhavati alpamcdhusham, 

�aramarana mokshaya mamasritya yatanni yc 

Tc Brahma tadviduh kritsnamadhyatmam kn1ma cakhilam. 
Tasmat sarvcshu kalcshu man anusmara yudhya ca. 
Mayyarpitamanobuddhih mamcvaishysya samsayah, 
Matkanmakrit matparamah madbhaktah sangavarjitnh, 

Nirvairah sarvabhuteshu yah sa mamcti Pandavah, 

Bahunam Janmanamantc jnanavanmam prapadyatc, 

Vasudcvah sarvamiti samahata sudurlabhah, 

Abrahmabhuvanallokat punaravartinOJjuna, 

Mamupctyatu Kauntcya·punarjanma na vidyatc'-

Thc samhita reiterates: · 

'Ananyadcv;1ta bhakta ye madbhaktnjanapriyah, 

Mum eva saranam praptastc madbhaktah prakirtitah, 
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The smnhita decries the followers of  other faiths in these 
words:- · 

'Saivam Pasupatam sprushtva lokayatikanastikim 
Yikannasthan dvijan sudran'Savasa jalarnavisct.' 
Jainalayam pravishtastu savasa jalarnavisct, 

Saunaka says: . 
'Parangmukhanam Govindc vishayasakta cctasam, 

Tcsham tal paramam Brahma duraddural!IQ': sthitam, Evam 
parimita vishayatyaginam parimitadcvataint�ra �ago niyato 
bhavati. 

'Paramatmani yo rakto virakto aparamatmani, 
Sarvckshana vinirmuktah sa bhaiksham bhoktum arhati'. 

Vyasamaharshi says: 
'Na Yishnuvaradhanat punyam vidyate, ka�a Vaidikam, 
Sarvcshamcva dharmartamuttamo Yaishnavo vidih'.· 

Sandilya says: 
'Dvadasakshara tattvajnascaturvyuha vibhagavit, 
Achidra Pancakalajnah sa  tu Bhagavatah smrutah'. 

, Caturvyuha v ibhagajnah Pancakala Parayanah, · ·  

Dvadasakshara nishto yah sa vai Bhagavatottamah'. 
Ramanujacharya says: 

'Dhyanna pi Para� devflrn kalcshu ukteshu Pancasu, 
Vattamanah sadc caivmn Pancakalika vartmnana'. 

Sri Parasarabhatta says: 
'Garbhajanma jaradukkhamisra sam sara saga rat, 
Uttirya Bhagavat pt•� 
Prathatuthaya samsruty. 
ganga vibhavya Lirthambas,"'"' 
Srutismrutyuditam karma yavacchal<.up•""' 
Aradhanatvcnapadya sordhvapundrasca tarpa, . . .  

Batlar:tyana has said:· 
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'Nanyam devam namaskuryad Vishnupadabja samsrayah: 

Karmana paripatatvada virincadamangalam, 
Iti mattva viraktasya Yasudcvaha Paragatih'. 

Again: 

'Brahmncmi GrihastlJO va Vanaprasstho alha Bhikshukah, 
Kcsavaradhanam hi tva yati Paramgatim iti'. 

Yajnavalkya says: 

'Yishnurbrahma ca Rudrasca 
Vishnurdcvo divakarah, 
Yasmat pujyatamam na­
Nyamaham manyc Janardhanat'. 

God Narayana is PARAMESHTI- Parame padc tishtahtiti 
Paramcshti-Sa ca tamasah Parastat-

Tad Vislmoh Paramam Padam-ityuktc-

'Suddha sattvamayc Vaikuntha samjnake Joke vartamanah 
Purushottama cva'-

That is why it is said: 

'Dhyaycnnaravanam Devam Snanadishu ca kannasu, 
Brahmalokamavapnoti naccha jay ate punah'. 

Saunaka says: 

'Harimcva smarcnnityam kannapurvaparcshu ca'. 

In Jayakhya samhita it is said: 

'Sayanasanayanadavasaktascapi bhojane, 
Hridgatam na tyajct dhyanamanandaphaladam hi yat­
Alodhya sarva sastrani vicarya ca punah punah, 
Idamckam sunishpannam Dhyeyo Narayanah Sad a, 

· Kim kim na sadhyam Bhagavadaradhanaparaih Naraih, 
Yaishnavanam viscshcna svayametatprayojanam'.• 
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Apart from granting Moksha to a few who crave for it, God 
Narayana looks after the daily welfare of His devotees also. 

'Manishino hi yc kechidyatayo tnokshakankshinah, 
Tesham vai cchinna trushnanam yogashcmayaho Hulih'. 

He has promised: 

'Ananyasehintayan�o man yc junah paryupasate, 
Tcsham nityabhiyuktanam yogaksheman vahamyaham'­

Again: 

Apart from granting 'Release' also, God gives every 
assurance for all material pleasures even. 

'Sarirarogyamarthamsca bhogamscaivanushangikan, 
Dadati dhyayinam nityamapavargaprado Harih'. 
In Vishnu Dharma: 
'Uttishthascintaya Harim Vrajamscintaya Kcsavam, 
Bhunjuscintaya Govindam Svapamscintaya Madhavam' 
itit 
Vyatthham vikshya gatamkalam nirvidyahamitah param, 
Aradhayeyam dhyayeyam bhajeyam Purushouamam. 
Kirtayeyam namasyeyam cintayeyamanaratam, • 

Vrajeyam saranam ceti niscityamanasa svayam'-

In Paramesvara samhita: 

'Samprabuddhah prabhatctu utthaya sayanc sthitah, 
Namnam samkirtanam kuryat shodasanam prayatnatah'. 

The agamas insist one should be a stickler to shastra vidhis 
so far as worship of God is coneemed. Just as a married wonHm 
protects carefully her 'mangalyu sutra' and dress so also on� 
should be an acarasila so far as rituals of worship arc conc�rn�J 

'Mangalya Sutra vastradin samtakshati yatha vadhuh, 
Tatha prapannah sasuiya paukainakarya paddhatun'-

Every detail of worship, prayer, pilgrimage and even cntt Y 
into a temple is discussed. For instance Padmatantra discu"c� 
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about the type of Jlowers 10 be offc1cd to God in ils Pushpa 
prakama. 

The Sauvata samhita discou1ses on pilgrimages, disciplines 
of prostration belore the Sanctum such as Ashtanga pranama, 
Dvadasanga pranama and so on. For mstance about Ashtanga 
pranama the definition 1s given, 

'Urasa sirasf1 vtca manasa ca kapolatah, 
Padb!Jy[lill kar'Jbhylm jilnubhylm pran1m&11llnga ucyate'. _ 

Offerings received from thieves, misers etc. should not be 
submi!led to God, i t  is said: 

'Taskarat patitat shandadumbhalobhamadanvitat, 
Matravi!lam na grihniyat abhaktadupacaratah'. 

The efficacy of intoning the 'ASHTAKSHARA' and 
'DVADASAKSHARA' m antras in praye rful moods is 
emphasised. 

. . 

Immediate realisation of Godhead in the idol is always 
assUied in tem1s of the types of rituals and prayers prcsciibcd by 
the agamas. -Yatha vidhi, yatha mantra, yatha sampradaya-

Bodhayana has highly praised the efficacy of the 
A�htakshara mantra-

'Evam guroh samarabhya mantranushtanamacaret' 
'Ashtaksharam japet vidvan nityan ashtasuhasrakam'. 
'Ashtaksharo jape yasya nltyo naimiuikopi va, 
Karyovapi bhuvcuasya nitya devarcuna smrutah'­
Threc types of pujas arc usually in vogue. 
'Manasi hom a puja ca bcrapujcli sa uidhrr-

About Bcrapuja:-
'Yalhopayogasakyatval kartum pushpadi pujanam, 
Cakshushah pritikaran:mmanasopi lathalva ca'. 
'Pritya sanjayatc Bhuktih bhaktyasya sulabhn Harih, 
Tasmat praycnamctesham BERA puja visishyatc'-



As Suunaku say�: 
'Surupam pratimam Vishnoh ... 
Tamarcaycttam pranamcttam. 
Yajcu;m vicintayct, 
Vis&tyufilstadoshastu tamcva Bruhmarupinun. 
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Alo yatra kvacit Bhag'!vadrupc yatha sa�ti mrantatanu­
sandhnnum Nuthamuniprabhrut ivat siddhopaymrpi ni t"\ c,a 
nlyam' .  

Even Prahl ada: 
'Ayasah smarunc ko a>ya smnto 
Yucchali sophanam, 
Papukshayusca bhavatt �maratam tam·ahanusam'. 

Arjuna says to Krishna: 
'Drashtumiachami tc rupam;usvaram Paramcsvara, 
Manyasc yadi tacchukyam mayadrushtumiti Prabho, 
Yogcsvarutatpmctvam darsayatmanum avyayam'. 

Krishna later says: 
'Satatam Kirtayamo mam'­
'Tasmat Sarveshu Kalcshu' 
'Mamanusmura'. ' '· 

Singing God's praise a t  all times is advocated. Even in 
asouca kalas one may do s;tmkirtanam it is said. 

'Dhyaycnnaruy;mam Dcvam snanadishu ca karmasu, 
Brahmalokamavapnoti naccha jayatc punah'. 

Saunaka says: 
'Hnrimcva smarcnnityuanam karma purvaparcshu ca, 
Cakruyudhasya namuni sadu smvatra kirtayct'. 

· 'Nasuucam kirtunc lt\sya smuranc vapi vidyatc, 
Asuciscapyanacarnh smvavastham ga\0 pi va, 
Ya smarct Pundarikaksham salmhyabhyantarah sucil1'. 
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'llyadibhih Kirtana smaranayoh asoucakalepi anusl J te-
ytoktcsh'. 

'Samkirtaycjjaganatham Vcdam vapi samirayet, 
Dhyayan krutc yajan yajnaih 

Trctayam Dvapare arcayan, 
Yadapnoti tadapnoti Kalau 

Samkirtya Kesavam'. 
Even in sleep and during dreams one can worship God i f  

only one cares just to remember Him and think o f  H i m  and Him 
only. 

'Yu k t a  svapnavabodhasya' i t i  smaranat-Ni draiva tadu 
· kainkaryam. 

'Evam Vartamanasya sarvah kalopi avandhyo bhavati-Sarve 
vyaparah kainkarya rupa bhavanti'. 

Every one of our activities can be a kainkarya t o  God , a 

worship of God if only we remember Him always. 

'Nityam Vishnvarcanam Param'-

Svalpamapi asya dharmasya trayate mahato bhayat'-

Even a l ittle of the worshi pful attitude will spare a man from 
the greatest of fears. 

'Sakruduccaritam ycna Harirityaksharadvayam, 

Baddhad parikarastena mokshayagamanarn pratih'. 

Uttering the two letters HA and RI takes one on to the path 
to Moksha. 

Sounaka says: 

'Kinanooeva Krishnasya rnuktabandhah param vrajct'­

'Prapannabhimatabhagavatpritesc tavataiva sulabhatvacca 
sarvadesa-sarvakaladhikmyagyanugunam sarnkirtanamcva'. 

Samkirtana, .reci ting and singing the glory of God is the 
easiest and the best way of approaching God: 
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< The very remembrance of Govinda sets fire to the mounting 
heaps of papas (sins) oamcd by individuals. 

'Saklit Smrutopi Govindo nrinlnl janmasataiscitam, 

, 
Papara,im dahatya'u 1Ularffiimivlll1ilah'. 

' H atirharati papani dushtaeittairapi smlitah, 
Anicchyapi samsprishto dahatyevahi pavakah'. 

Who gets tired by recounting the greatness of God'! 
whatsoever· 

'Ayasah smaranc koasya smrito yacchati sobhanam 

Papakshayasca bhavati smaratam tamahamisam'. 

None 

Patra, pushpa, phala, toya, these constitute the essentials of 
offerings of course with bhakti-

'Pmrcshu pushpeshu phalcshu toyc, 
Shvaklilillabhycshu sadaiva sastu, 
Bhaklyckalabhyc Pur�shc puranc, 
Muktyai kimartham kliyatc na yatnah'. 

'Patram pushpam phalam toyam yo me bhaktyaprayacchati ,  

Tadaham bhaktyupahritamasnami prayatatmanah'-God Has 
said. ' 

'Evam ashtaksharcnaiva sarvatrarcana karmani, 
Upacaraniman kurvun bhaktiyuktena cetasa'-
'Tulnsi Pactmapulnsu suvarna kusumaih subhaih' 
'Puj ayitva Jagnnnntham phalamanantyamasnutc'. 
'Gaucthaih Pushpaih phaluinnalaih patrairvalibirevava, 
Nit yam Bhagavntah pujam yathasambhavamacaret'. 

Thus Sakshad Vishnu's worship is for one's self-realisation. 

'Samasta Lokanathasya Dcvadcvasya Samginah, 

Sal<shadbhagavato Vishnu Pujpnam Janmanah phalam' iti . 
I f  worship is done without 'mantram' and proper offerings it  

is  considered harmful not" ony to the individual worshipper but 
also to the society. 



206 P ll l losoplly of Pancaratras 

Quotes -
'Sarpam llrishtva yatha kuyum kampate ca  muhurmuhuh, 
Amamnunarcakam lln,htva tatha bhito Junurdhanah'. 

'Gamlhah inc bhayotputtih pushpahinc tu sankulam, 
Naivcdyah111e dutbhiksham marunam mantrahinakc'. 
'Amamram avtJimn caivu akalam caiva pujanam, 
Nityam Ra�htrubhayam kuryul tadgramamtu vinasyati'. 

'Amantrcnaiva yatpuJyam pisacasuravardhanam, 
Vyadllli .J,karadthh.tu-:a anavnshtir-mahadbhayam,'-

1 1  God ' ' not offered lood daily, there will be famine and 
food ;caret!)". If worship '' not conducted with proper 'Mantras' 
there will he ruin threatening the country in the form of 
epidenms, robbcne' and drought conditions. 

Even �1ar1U reminds us: 
'Vcdoditam avakam karma nityam kuryadatandritah, 
Taddhi kurvan yathasakti prapmiti paramamgatim'. 

Bhagavan Saunaka Muni underlines three essential aspects 
ol Lord's worshtp : 

'Ragadyapctam hridyam vagadushtanrutadina; 
Himsadirahitah kayah Kesavuradhanam trayam'. 
In Ahirbudhnya samhita it is statyd: 
'Samarndhayatastvevamekah:\mapi Narada, 
Muktih karesthita tasya sarve kamasca kim punah'-

God's worship endows on the worshipper ' S akala 
Purusharthas'-

God will be immensely pleased, more than a l l  will! the 
olferings by the devotees of their intemal mental flowers of  
honesty, sincerity, kindness, charity, forgiveness and such 
others. 

'Bhagavadaradhanc antarapushpadinam mukhyatvam:' 
'Ahimsa prathamam pushpam pushpamindriyanigrahah, 
Sarvabhutadaya pushpam Kshama push pam viscshatah'. 
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'Jnanam puxhpam t<lpah puxhpam tlhyanam pushpam tu 
Saptamam,  SatyanJcva>htamam pushpam tena tushyati 
KESI-IAVAH'. 

There is sanction for image worship in the Vedas too. 

According to Vedic thought Divinity incarnates itself in the 
idol just as i t  docs m the human beings and hence i t  i s  called 
Arcavatara. In the Vedas the Supreme is described by different 
names to begin with such as lndra, Agni, Varuna etc., and 
different functions arc attributed to each one of the forms. But it 
is well known that what the Vedas proclaim is fundamentally 
and ultimately monotheism. 

'EKAM SAT Viprah bahuda vadanti, 
EKAM SAT bahuda kalpayanu'. 

We have in the Vedas, even in the Mantras and Brahmanas 
many references to the existence of a personnel God. 

Yu va kumarah, sakha-young with long life and a friend, 
Satya adbhutah-Truc and wonderful, 
Rishvata lndrastha Viraxya bahu· 
Aprayaccha dak>hinat ota xavyat· 

Your arms arc wong, Oh God· Give us with your right hand 
or with your left hand· 

'Ya cvontara atlityc h � ranmayah Purusho drisyate 
hiranmayah smasruh hmmmaya koxa anakhat sarva eva 
suvamah'· 

The Purusha seen within the sun is seen with golden-hair, 
golden complexion, golden wlu;kcrs and everything including 
nails golden· 

While Surya is thux worxhipped in a personal form the 
qualities and attnbutcs of the impersonal such as Satyam, 
Jnanam and Anantam arc also attributed to Him. The abstract 
ideas of the Divinity ha�e shaped themselves into the material 
forms of the images. 



\ 
206 Philosophy of Pancaratras 

The 1clation between the God i n  a Form und the Fmmlcss 
infmitc i n  the Vedas is interpreted in two ways. Some say the 
Formless infinite gets incarnated in the Forin just to satisfy the 
yc<Jmings of the finite mind. 

'Namani eiddhadhircyajni yani' 
'Ajayumano bahudha vijayatc' 

He takes on di ffcrcnt worshippable names. The unborn 
lakes birth in di ffc!Cnt shapes. 

Others say that the Forms given to the Infinite arc the 
deliberate crcauons of the imaginations of the Mystic. They rely 
on the tcxL� given bclow:-

'Hrida Manisha Manasa abhikalpitah, 
Hridu tashtchshu manasa vipascitah,' 
lie is made up by the mind of man; 
He is carved by the human mind-

Another text rcads:-
'Agne Bl1\lrini tava jatavedu dcvasva, 
Dhanah Amritasy<t lamaya sea maya mayinam Visva 
Minvatvc purvaussadadhuh pmshtan dyo'-

Oh God,  they names arc legion; they have been given thee 
by the devotees. Under necessity they gave the panicular names 
suited to panicular occasions. The worship of a number of Gods 
is discernible also in a number of Mantras and Brahmal!as of the 
Vedas. The Divine gets drawn into the image on account of the 
beauty of its fo1m by Samprokshtma and Puja. In this form he 
Hnds i t  possible to experience the Divine i n  various ways. 

'Yatha yuvanam Rajanam yatha ca madahastinam, 
Yatha Priya atlutim tadvat'. 

Worship the God as )f He were a young prince; a sturdy . 
elephant in rut, a very beloved guest etc, For the ordinary 
devotee it is a means whereby his occasional spells of doubt and 
scepticism arc dispelled. 
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'Sandarsanat, agasmacca pumsam samuddhacetasam, 
Kuvasana kubuddhlsca kutarka niscayascayah, 
Kuhetusca kubhavasca nastikatvam layam vrajet'., 

209 

'For me who get lost in the vortex of worldly affairs it is a 
source of inspiration and spiritual guidance in every possible 
way. One basic fact should never be lost sight of. The aim of 
Vedic religion is universal well-being and the good of all. This 
aim was originally realised through the performance of 'Yagas'. 
Shift to the worship of a Personal God, Temple worship has 
replaced the Yagas. Particularly Griha area and Alaya area. 

'Gurubhajana netrabhaja mathi tava havyena Venkatesvara, 
Navanitamiva grihitam 

Navanitamiva grihitam navakamidam nitya masvadayam-
No doubt there are innumerable references to the worship of 

a Personal God in the Vedas although the general emphasis in 
.the earlier portion of the Vedas particularly in the Mantras and 
Brahmanas is on the performance of Yagas and Yajnas to pleace 
different deities. To say outright that the Vedas do not refer to 
image worship at all is however preposterouS': The emphasis in 
the Agama is ofcourse obviously on the worship of a personal 
God who cannot be bereft of qualities. The God of the 
Pancaratras is definitely 'Shadgunya-Paripuma'. He resides in the 
hearts of individuals as also in consecrated idols. 

Nammalvar says: 

Kangal sivandu periyavay vliyum sivandu ulle, 
Venpalilagu lmdavilagu v.ilagu makarakundalattam, 
Koudlvannan sudarmudiyan nangutolan kuni-sarangan, 
Vanshankade vlilliliyln oravvanadiyenulllne' -(VIII. 8-1) 

In his Gitabhashya Ramanuja writes: 

Siidhavah-Ukta lakshana dharm asilau Vaishnavagresarah' 
matsamasrayanc pravrittah rnannamakarmasvarupanam 
vangmanasa gocarataya maddarsanenavina svatma dharana 
poshanadikam alabhama.nah kshanamatrakala kalpasahasram 
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manvanah prasilhila s arvagatra bhaveyuriti m �tsvarupa 

c c s h t i taval okanalapadi dancna tcsham pantranay a ,  

tadvipantanam vinasaya ca, kshinasya ca vaidikasya dham�asya 

madaradhana rupasya aradhyasvarupa pradarsancna sthapanaya 

ca dcvamanushyadirupcna yugc yuge sambhavami.' 

That God the supreme person incarnates in different forms 

and particularly in the Area form also, i s  revealed by �od 

Him�clf in di fferent contexts and under innumerable and v a ned 

.:1rcunbtances. 

Ku rattalvan (Srivatsa Chinha Misra) writes: 

'Evam sthitc tvadupasamsraya nabhyu payo 

Mancna kcna cidalapsya tanopalabdhum 

Noccda martyarnanujadishu yonishutvarn 

lccha vihara vidhina sarnavatarishyah'. 

Oh God, thou who arc beyond anyone's ken, eyes or man as, 
1f you were nut to descend into Avatars assuming the fonns of 
Dcvas and Manushyas for your leelas there would have been no 
other meam of proving or illustrating to the world that Y 0 U 
.trc to he worshipped. 

Sumlarly in Sundarabahustava Sri Sukti it is said: 

'Simhadrinatha! Ta va Vangmanasa-vri ttam rupam 
hyaundnya mudaha raha,yavan i-Even ca natvamiha cet 
>.tm .tv atari> hyah tvad Jnanabhakti vidhayodhya mudha­
llll.tvr-hyJm'-

Oh Simhagirin atha of 'Tirumaliram Solai Malai' the upJtmhad; say your form is beyond the approach of Yak and M.mJ\ lTJI(kr the'c circumstances if you were not to undenake •\v" tar,, huw .m: we to know you? - We must know God; we "''·"l iX:JI <IL'\'"'t•'Il to Him'. These words of the Vedas would be " m,·,mm!:l •:" I ot:ility (ff you were not to undertake Avatars and k":. "'' k lh"' 1: . , ,  , • .. .  Now that you have assumed the fonn and wo: ;  < ' 1  .Ll .\c,l,�.l Jlid descended at this place, your Darshan is rn .:.L ' '  .• t !Jhic' "�<! 01'1'nrtunity for illustration o f  Bhakli is  ! fd •vh](' 
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. 
When the Vedapurusha and Bhaktas want to sec God's 

D1vyalecla and praise them in songs, God to please them 
assumes the roles of Avatars and displays His divyalcelas. 

Not only for the sake of the yearning devotees, even for the 
sake of the non-devotees o f  God who may be indifferent or 
inimical to Him just to wean them away from the darkness of 
their ignorance and help them on to the righteous path, God 
frequently undeltak�s descensions. 

Of course i n  the Gita Lord Krishna has Himself stated: 
'Paritranaya sadhunam vinasaya ca dushkrutam, 
Dhmmasamsthapanmthaya samhhavan1i yuge yugc'. 

I be born (I descend into Avatara forms) from age to age for 
three patent rcasons:-

i. Protecting the good, 
ii .  Punishing and even annihilating the wicked, 
iii. U pholding and re-establishing Dharma. 

The maximum descension o f  God from Vaikunta is into 
Vibhavatara and Arcavatara for the simple reason o f  Mercy. 
Apart from being all-powerful, God is all-I!lerciful. He has often 
descended into Avatara fmms just to help devotees like Indra 
and others or even man-like Rishis at the hands of Ravana, 
K a msa, S isupal a etc. That was how Ramavatara and 
K rishnavatara came to be. While the Parasvarupa is meant for ' 
the Nityas and Muktas outside the samsara mandala and away 
from the cycle o f  births and deaths. While the Vyuha svarupa is 
meant for the Devatas at the Milky ocean and the Antaryam1 
svnrupa for the Yogis, the Vibhavas like Ramavatara and 
Krishnavatara arc specially meant for particular yugas and also 
specific purposes. The Arcavatara i s  meant for all people at all 
times and particularly for the house-holders, the samsaris. 
Arcavatara is the maximum concession that God has shown to 
man for easy access unto Him through self-surrender and utmost 
faith, worship and devotion. 
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'Yato vaco nivartante­
Aprapya manasa sah'. 

Phi l osophy of Pancera tres 

God is said to be 'Sakaletara Vilakshana'-beyond the ken of 
Indriya-vak, manas etc. Although He can be known through the 
Vedas how to see Him if He has no form? How to love Him and 
worship Him if He is_ not revealed even to Manas? How to 
praise Hiin if we cannot hear Him? Of what use is He if He is 
beyond every knowing organ? 

· 

· Some argue on the lines of Isvaranumana-That God can be 
inferred-They use the analogy of a potter to prove the. existence 
of God. A potter to make pots requires a body with hands, feet 
etc. The potter has origin, (Vyutpatti) growth (Vriddhi) Change 
(Vikara) and an erid also (Vinasa)-Can we. then apply this  
'Sadrusyanumana'-analogical reasoning to  God also? Further the 
potter requires tools like a stick, a wheel which are themselves to 
be made by a carpenter, a smith etc. . Also pots ·cannot be made 
without mud. Making pots implies a profit motive on behalf of 
the potter. The potter requires a place. to _work (karyalaya) , the 
tools (upakarana) a ba�ic substance like earth (upakarana) out .of 
which pots can be made, .a purpose (prayojana) etc. We can 
never say God requires all these nor can we evet dream of 
comparing a potter with God the Almighty. God's powers are 
'Lokavilakshana'-different frorri the ordinary and the worldly, 
what we know of-God cannot be inferred-He is beyond 
everything. · It is well-known . fact that God is all purity and 
sanctity. When He can remove all the filth ofQur sap1sara and 
burn away all our acc.rued sins and bestow on us the purity of 
Moksha how Pure He must Himself .be!! Our senses are -
themselves 'asuddha' impure. With these 'asuddha' organs, how 
can we perceive the 'suddha' God the suddha vastu. That i s  why 
God is not 'Indriya Gocara'-Kurattalvan (Srivatsacinha) says in 
Atimanusha stava: 

'Sabdadi hey a iha gocara indriyanam, 
Tatpratyanika Vibhavastvamatindriybsi' 
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Tcnaiva te batana darsanamasti kinca, 
Vacodhiyasca tata eva nagocarosi'. 
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'The indriyas can perceive the asuddha padarthas. You God 
have quite the opposite of these (parisuddha). Therefore you are 
'atindriya' . That is why you are beyond the approach of Vak and 
Manas'. 

God can be known only through testimony (Sastra yonitvat)­
Badarayana 1 -1 -3 .  God can be known only through the Vedas 
and the Agamas, not by any other means. B adarayana simply 
says 'That which creates, sustains and destroys the Universe' that 
is Brahman. 

The scriptures say God has 'Ananta kalyana gunagana'. The 
most prominent of this gunagana is 'PREMA'- Because of this 
basic trait of His namely 'Karuna' God reveals Himself. He 
assumes a DIVY A SARIRA. which the devotees can see and 
then fall at His feet That i s  why God is called 'Bhakta 
Paradhin'!,' with His 'Divya Mangala Vigraha'. 

· 

Mariavalam amuni says : Papa, the sins committed .  by 
individuals is not like any castor plant that grows out of rubbish 
and then strangles him like a snake. It is not such a thing. The 
individual as such may conveniently forget his papas the very 
moment of committing them. But God as Karmadhyaksha 
remembers well all the papas of all the individl)als. But if God 
wills, He can bum them off. He is �apable of both 'Nigraha' and 
'Anugraha' . That is why He declares 'Moksha Ishyami' because· 
He has the three great attributes of-

i .  Sarva Vyapti , 
ii. Sarvajnatva 
iii. Sarva Sakti. 

God is usually described as the greatest ocean of all the 
greatest attributes : 'Asamkhyey a  Kalyanagunaganaugha­
maharnava' He has such � love even for the sinners that unknown 
to them He helps them, protects them and' finally even weans 
them bac:k to the fold of His ardent devotees .. 
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" Immadamuttu varaippolc ullcpadakidandu s attai ye piditiu 
nokkikkondu poram"- (Mumukshuppadi). A rich man becoming 
poor going incognito and entering dharmasalas during nights and 
anonymous donors feeding and helping these unwilling 
recipients, in the same way God established in the hearts of 
individuals unnoticed by them helps them and protects them 
under all circumstances. That is a pointer to God's unlimited 
mercy and benevolence. A lunatic with all assumed self­
importance may forsake food at the hands ofhis mother, wander 
away from home and be starving to death. The loving mother 
goes in search ·Of her truant son, locates him and gets · him fed 
with her own food at the hands of strangers unknown to hiro. 
God's me�cy towards men even surpasses the love of a mother to 
her son. 

'Kvaha matyanta durbuddhih K vacatma hita vikshanam, 
Yaddhi tam m ama devesa tadajnapaya Madhava'-Jitante -

Stotra. 

'I have no idea as to what is good foi""myself. Please yourself 
grant me. whatever you decide good for me'-

Prahlada a great devotee ofVislmu : 
'Ya pritiraviveleanam vishayeshvanapayini, 

Tvamanu$111ara tadassame. hridayanma-pasarpratu'-(Vishnu­
purana 1-20-t9). 

HWhat intensity of craving and attachment the unenlightened 
have towards the objects of senses, oh: God· please grant:me the 
same intensity of love and liking for your blessed feet" . .  

Even out of His abundant mercy if God were to appear 
before His devote'es and leave the choice of booo to themselves, 
how m any do really ask for Moksha? Often most of the 
devotees tease God for petty things . · Hiranyakasipu and Ravana 
begged 9<>ons to harass others and rule all the three worlds. Of 
the Svayambhuva Manl)s there. was :a Prajapati by name Sutapas 
wi� his wife by name Piisni. TI:ley did h�rd penance for a long 
time. When God presented Himself before them , they di.d not 
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ask Him for Moksha. Rather they asked Him 'Santana•. They 
later became V asudeva and Devaki and bore 'Krishna. Krislma 
Himself reveals this to them immediately after He was born. 

'Yuvam vai Brahmanaadishtau-----------­
Te pathe paramam tapah'. 
Pradurasam Varadarat yuvayoh kamaditsya. 
' Vriyatam vara ityukte madriso vam vritassutah 

Ajushtagramya vishaya ena patyaca dampatih' Bhagavata 
10�3 . Nava vrate apavargam me mohitau mama m ayaya 

0 ften God h_as to undertake Avatars j ust to keep up to His 
words of promise to His devotees. Devaki and Vasudeva had 
sought a boon craving for a son artd God had to descend. The 
Gopis,  Akrura,  . Malakara were all anxiously waiting for the 
A vatara. S imilarly Sharabhanga m aharshi and Shabari and 
others would refuse to go to heaven even and were waiting for 
Ramavatara. In Gajcndra Moksha, God rode the Garuda, went in 
person and killed the crocodile with His Discus. He could have 
done it from a distance; but Gajendra wanted to present Him a 
lotus held high in his Probosc�s. 

S aunaka maharshi in 'Vishnu dharma' has mentioned: .. 
'N aham kalebarasyasya tra..11arthan Madhusudhana, 

Karastha Kamalanyeva padayorpitam �ava'-

S imil arly why should the Lord have assumed the 
Vamanavatara just to beg back the three worlds usurped by Bali. 
Kurattalvan (Sriv atsacinha misra) pos es the question in 
'Atimanusha-Stava'-

'While you are the Creator Himself of aU the Universes 

while at the time of Pralaya the entire Universe resided in your 
stomach, why beg Bali'? 

•Tv anni rmita j atharaga ca tav a triloki kim bhl.kshan­

adiyamrute bhavata dura pa. 
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'Madhye kada tu navicakramishe jagaccet, 

Tvadvikramaih kathamiva srutiranjita syat' -

Often the question is raised 'Why should God undertake the 
laborious ordeal of a descension. A mighty Lord that too who 
can create, sustain and destroy He could . have simply willed 
Ravana to die and Ravana and all his clan would have 
instantaneously perished : Why then Rainavatam? Once while 
playing a game of dice at the harem in Dw�rka, a Sunyadevata 
sent by Kasiraja began to rampage Dwarka tQ� from one .end to 
the other end burning it down. Krishna was . actually most 
undisturbed and deeply absorbed in the game. · His Chak:rayudha 
just did it. It chased away"the nevata and burnt Kasi too. Why 
then an ardum,s Krishnav,a:tan for God the supreme? · Similarly 

about saving Prahlada from Hiranyakasipu-w as a 
Narasimhavatara necessary? 

· 
· l  

The simple and the only answer seems to be this : To 
provide opportUnities for all to see Him,. talk to Him and enjoy 
His Divya leelas God takes bn to the· Avataras. It is to fUlfil His 
promised 'engagements; to personally console the yearning souls 
and converse with them that God desvends from His distant 
abode particularly in a human form or any form that the devotees 
wish Him to assume. Many simply yearn to "See the beautiful 
figure of God in flesh and blo_&l. GOd provided them their 
opportunities particulaily in Ramavatara and Krishnavatara. In 
Dandakaranya the�poor Rishis harasse4 Qt' R(.).k$as�a$;�{ik;� IOlara 
and Dushana were waiting for . ages, to cou$1am to Rama But 
the moment they actually saw Him they forgot all their worries 
and pains and began to pine for Ram a's s�e. , If ever

" 
anything 

were to happen to such a beautiful Ramaf our Rama ·at tlie hands 
of these ·Rakshasas, what are we to do? and they began to chant 
IJaya! jaya! .  in the fonn of Mangal.asa�.ana-the ordinary mortals 
trying to bless their almighty GODf That was their real love for 
God. One of the Alwars namely Penyalwar had the rare 
privilege of seeing God in person. When Lord Vishnu presented 
Himself before Him He was so much overwhelmed by the 
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beauty of God's personality that this poor Alwar forgot that God 
was. Sarvajna, Sarvasakta and Sarvarakshaka and truly became 
pantcky about God's safety. He immediately began t o  bless the 
Almighty with his protective song in 1 1  stanzas. The song has 
become a famous hymn ev·er since with the ti tle 
'TIRUP ALLANDU'- it begins as: 

. 

'Pallandu pallandu pallayarattandu 
Palkodi nurayaramum 
Mallandathindol Manivanna 
Unn Sevvadi Sevvi�irukkappu'-

Surpanakhi even with her nose and ears clipped exclaimed to 
her brother about the beauty of Ram a and Lakshmana-Tarunam 
rupasampannau'. 

Tara steepeq in deep sorrow by her husband's death had 
thought of accusing Rama for having wilfully killed her husband 
V ali , but the moment she saw Ram a, she began to praise Him 
herself being a great jnani and having known fully God's 
greatness. Even Marica while referring to Sri Rama with RavaiJ.B. 
says 'Aprameyam hi tattejah yasya sa janakatmaj a'- That is the 
great beauty of Lord's personality even in Avatara forms. Of 
course God is everywhere ·and in everything as Antaryami as 
Satahkopa Munindra has sung: 

'Unnum Soru Parakkuniru 
Tinnum Vaittilaiyumellam Kannan'-

Tbe sustaining food,. the nourishing waters, the relishing 

tambulam, everything is God Himself. He is, but is 
imperceptible in 

'
everything like oil in 'TILA'-He lives with His 

Divyamangala vigraha, in the lotus of the heart of the yogis who 
seek Him within themselves. That God h as a Divyamangala 
Vigraha form no sashtra doubts. The parama dharma, apart from 
so many other types of dharmas, is  to worship God in person it is 
said. We cannot have a living Rama or Krishna particularly in 
the present yug�. We can �atper have an image, a murlhi in 
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which God in any form we choose resides. This is the secret 
\ 

and significance of IDOLATRY. 

Most of the Agamas deal with temples , idols to be installed, 
rituals of worship etc. As already re ferred to in previous 
chapters so far as the general content of the Agama is  concerned 
the subject matter is dealt with under four heads :- I 

i. Jnana: Knowledge which is release, moksha or mukti. 
ii. , Yoga: Concentration on the subject 
iii . Kriya: Action: including all actions from laying 

the foundations of the temple to completion 
of the sacred edifice, installation and 
COHSecration of images in the temple according 
to prescribed rules and rituals. -

iv. Karya: Performance of daily worship other rites and 
rituals and conducting festivals etc. , according to 
prescribed methods. 

This is the general outlay or plan in every Samhita. Varying 
emphasis is laid on these four 'Padas' or . sections i n  the general 
plan. In most of the Samhitas predominance i s  given to the last 
t�o S'CCtions, the practical portions of KRIYA and KARYA 
padas. They are dealt with iri great detaiL Mostly every Agama 
Samhita deals with temple architec.turc-design and construction. 
It is something remarkable that the ancient seers and sages had 
such extraordinary insight into engineering skill. In the context 
of temple construction they discourse on town planning and 
other allied infonnation on the construction of 'Gopara' temple 
towers , 'Prasada', 'SaMdha', 'Devasthana', 'M({Jtha', . 'Mandira:, 
'Yajnasala' ,  'Gaj a&vasala', 'Yantra nirmaaa\ · yantropakarana, 
sadhana, residential quarters fQr all the arf,ists, craftsman and 
attendants-all these are dealt with under 'Yastuprakaran(l.'. The 
same ' Vastuprakaranas' when dealt with separately and in detail 
i& call�d 'Vastt,I sastra'. Even Geology and Geo-physics are dealt 
with . . . For instance they deal with ihe information about what 
tYP� of '}3humr to sel�ct, how to find out the 'Bhumi Lakshanas, 

, etc. ' ·· . ,  
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In fact a typical shrine (temple) i s  s aid to have seven 
essential features: 

Kshctra Locality, \ 

Tirtha Sacred tank, 

Mandapam Pavilion, 

Vimanam Dome of the Sanctum, 

Nadi River, 
Nagara Town, 

Aranya Forest . 
A shrine associated with these seven features is called a 

'Saptamrita kshetra'-shrine of the seven nectars. 

The Hindu temple is a product of many skills and techniques 
such as those of the architect, the scul ptor, the painter, the 
smith, the carpenter, the bricklayer, the glyplic stucco etc. etc. 
The true Overseer and over-all m aster of temple construction­
design and execution strictly in conformity to the Agamas is the 
Sthapati . The temple in its form should prima facie represent the 
Godhead within. The basic shapes the early architects accepted 
from or adumhrated in B rihat samhita, Vishnu dharmottara etc. 
are: 

1 .  Caturasra 
2. Ayatasra 

3 .  Vrittayata 

4. Vritta 

5. Ashta�ra 

The square, 
Rectangular, 

Eliptical, 
Circular, 

Octagonal. 

These five basic  sh apes also include the a:ps idal or 
'Gajaprishta' form so repeatedly employed in many temples in 
the South. 

The Si1pa sastra of the Agamas gives great pro.ninence to 
the 'Devata murthi Ninnana Krama'-how to fashion out idols and 
images. In the Agamas the topic o f  'Pratima Laxanas' is very 
important.-The proportion stance and such other aspects of the 
idol. In the Agama sastra the sculptor is cal1cd 'Sthapalhi'·shilpi.  
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The Agamika is called 'Sthapaka'. The shilpi it is not enough if 
he is just a sculptor and nothing more. He must also be an ardent 
devotee, an Upasaka. 

11 Even the stone used for making the i dol should have certain 
lakshanas-Even the excellences of the stone- to 'be used for 
sculptoring the idol are mentioned in detail. For instance under 
Sila lakshana three classifications are made: Pumsila, Strisila, 
and Napumsaka sila. Pumsila has the prominent characteristic of 
giving out the sound. and reverber�tions when struck of the me�al 
bronze. That which gives out the sou�cf of a bell (Ghantanada) is  
called Strisila. That which does not give  any rythmic sound 
when struck (Tala vihina sila) is said to be Napumsikasila. It is 
furtl1er prescribed that the idols of male deities should be carved 
out of Pumsila, those of the female deities out of Strisila and the 
Pedestals, the bases (adhara pitha) for the idols should be made 
of N apumsakasila. 

The idols must be beautifuL They mus�·represent and revealc· 
the Tattvas behind tl:\em. This,packgrqund, ilie principle and the 
tattvas are also revealed by. the weapons and ornaments held in 
the hands. of the deity �d also the bx,)dily posture assumed by the 
deity (anga .vinyasa vaikhari) such as 'Samabhangi', 'Dvibhangi', 
'Tribhangi' etc. Apartfrom the Tribhangyadi murthis there are 

, the other types such as the 'Sthita' murthis the 'Asana, murthis 
and the 'S ayana' murthis. The same. deity as for instance 
'Krishna' may be in different anga, bhangi, vinyasas such as 
'Balagopala' Kalinga mardhana or as with Satya Bhama or as 
Gitacharya etc etc. 'In Vastus also there are the two -types-'Caia' 
and 'Acala' conforming to certain measurements such as 
'Manangula', 'Mantrangula' , dehalabdangula and in terms of 
pancatala, navatala etc. One of the well-known texts dealing 
with tllcse is the 'B rihat samhi ta' of Varaha Mihiracharya. Apart 
from the m ajor  details there will be installed so many other 
minor deities" su,ch as the 'Sapta Matrikes,  the parivara murthis 
like Ga(Uda, Anjal)eya etc. The idols must be Kalapuma and 
worthy of worship and meditation-upasana yogya. , The agamas 
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also prescribe the length ,of time the divinity resides in the 
images made of sila, mrit, daru, ratna or loha. They also speak 
of the life time of the temple. The Bharatiya vastu silpa .and 
murta si lpa are well known in all the famous places of 
pilgrimage in India, frequented by both panditas and pamaras, 
anuraktas and viraktas. Man's mind is easily drawn and held by 
the beauty of the images in th� innumerable shrines,-and at least 
the Saundarya Rasanubhava may be obtained through the 
Kayaka, Vacika and Manasika means. If the idols are not in 
confonnity to the Agamic standards, however beautiful the idol 

· .  may be, it is not considered worthy of installation as it cannot 
yield the desired or requi red results . It is presumed that the 
Devata Kala (Sakti) is not present or residing in the idol not 
made accord ing to Agamic standards and not consecrated 
properly. A Kalt .:Vihina Murti is unworshipable. It does not 
possc.ss the Jivarita Kala-the living force or energy required for 
the 'anugt:aha' of the Bhakta. It is said in the agamas that where 
idols are made, installed and consecrated accord ing to Agama 
siddhanta and Silpa siddhanta there will be enough life-force to 
attract the devotees and bless them. 

According to the · Agamas, if Divini ty should reside in toe 
idols three JPoshanas' are required : 

i .  The Arcaka-He must be a S adacara s ampanna, a 
Susikshita and a tapasvi and should also possess the capacity for 
both nigraha and anugraha-In other words he must be himself a 
sadhaka and should possess v-a<.ruddhi. 

ii . The idol must be according to the prescribed rules of 
nranufacture as enjoined in the Agamas and must be beautiful. 
Sarvanga sundara and Pratima lakshana lakshita. 

i i i .  To conduct worship according to the prescribed rules, all 
the material cquiprricnts and offerings, t11e agamic paraphernalia 
must be there. 

If the above three conditions are satisfied the deity can do 

'Bhakta abhtshta varapradfma'-
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'Arcakasya tu mahatmyat pujya bimbasya saushtavat, 

Pujopakaranascaiva tribhih sannidhyam ucyate'-

The Pancaratra agamas are based on the Ekayana sukta of 
the Yajurveda. Yamunacharya claims it as the Fifth Veda. 

Appayya Dikshita says that the agamas are as authoritative as the 

Vedas. So. also Banta Maharshi considers the Aganias as on a 
par with the Vedas. Kalidasa refers to the Agamas in his Raghu 

Va,wsa X-26. Puranas r:cfer to the Agam as. The Dcvi­
Bhagavatha describes the Tantra' sastra as a Vedanga. Sandilya 
was not satisfied with the Vedas and sought lllore enlightenment 
from the Agamas. The so-called Brahma-Vidya, are no longer 
current in practice and exist only in theory. No ,body nowadays 
practices the Pancagni vidya, Vaisvanara v�dya, Dahara vidya or 
Akshipurusha vidya or ,any other tl)ough Jhcy are discussed in 
the Vedanta . .  Such vidyas have been tal<en over, absorbed or 
amplified in agamic worship. The agamic mantras suc�, as the 
Ashtaksharat Dvadasaksnar� have of late all beeri added ' to the 
vedic mantrasJn the modern Hindu sche�e of religious life. The 
greatest value of the Agamas consists in taking up the ideas of 
Vedanta and working them up into fuller synthesis ,  
amalgamation � and systematisation . .  They have stream-lined 
ancient Hinduism into a compact, · conveni�nt and congenial way 
of worshi,p, adqration, and liberation through God-realisation. 
Hence it is iuni�rsally admitted of late that a mere study of the 
Vedas, the Vedanta and the Darsanas without the Agamas is 
useless. In the Naradiya section of the Mahabharata it is said the 
Pancaratra means five topics: � 

T�tva-Cat�gorles, ' 

Mukti-Liberation, 
Bhakti-Devotion, 

Yoga-Spiritual union, 

Vaisseshika-Sense objects� 

Thus it is well known that the Agamas, Yamalas and Tantras 
have not oni� �dded to the Vedic Mantras �d ceremonials, they 
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have made supplements to the Vedas in a healthy way and 

enriched them. 

That is why Hari'ta states in his Dharma scstra that Sruti is of 
two kinds : the Vedic and the Tantric (agamic). 

'Srutipramaniko dhannah, 

Sritisca dvividha - Vaidiki tantriki ccti'. 

The Bhagavadgita, a smruti par excellence is called an 
Upanishad. In it we find the impact of the Bhagavata agamic 
traditions (just as we find in the Svetasvatara upanishad clear 
traces of Saivagama). Particularly in post .. V cdic literature we 
find the amalgamation of the nigamas and the agamas, the 
Smritis, Puranas, It.ihasas and a host of other ideas evolved. We 
find invariably the interplay of the Monism and Monotheism of 
the Upanishads; the pluralism of the �amkhya and Vaiscshi,ka 
philosophies, the logic and retionalism of the Naiyayikas and the 
Triple Tattvas , the three-fold basic tenets of the Tantras. All the 
A gam as for instance agree in hold ing that the world is a reality 
and ·  not an illusion, Mithya (false) or unreal .  The argument .. 
particularly of the Mayavadins that the material Universe is 
unreal is invariably absent from the philosophy of the agamas. 
Bhakti or personal devotion to the Supreme adorable one, to the 
world mother to and father or t o  the world .. mother or world­
father (Dampati or Jagatampati) i s  another characteristic feature 
of all the Agamas , whether Saiv a.  Sakta or Pancara.tra. We find 
the practical ways of realisation, sadhana incorporated in the 
systems not mere revelations of confused and controversial ideas 
in the Agamas. J?articularly in the Agamas precept and practice, 
lhcory and discipline go together. It is not merely a philosophy 
11ut a consistent way of life . Bhakti and Prapatti are the main 
acvers of the Agama sadhana. "The root of this attitude of Bhakti 
Lo a Supreme being can be traced to that spirit o f  the Vedic 
Rishis  which made them praise as the highest whatever God high 
or low they happen to invoke at an� timc .. the spirit which Max 
Muller has hailed Henotheism. The development of the Agama 
schools gave a great impetus to Bhakt 1  hv concentrating the 
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attention on · one Deva and this resulted in  the extreme 
development of Bhakti. A devotion that expressed itself in an 
absorbing love-a complete self-surrender. ----- This devotional 
movement has an in other countries given a great atimulus to art: 
temple architecture especially in southern India and lyric 
(devotional) poetry especially Sanskrit, Tamil and Hindi have 
reached a high order of perfection . . . .  Music, dancing (Natya) and 
gesticulation (abhinaya) have also been evolved under the 
influenc_e of religious devotion"- P.T. Srinivasa Iyengar. 

Idolatry and Temple worship have been a great socialising 
force in the Indian Sub-continent from times immemorial. Even 
today in every Indian village the temple has been the huo of all 
social activities apart from ,being mainly a spiritual centre. The 
car festival and so many other weekly, monthly and annual 
processions of the djeity around the main. streets, the assemblage 
of devotees not only regional but also from distant parts, the 
music, dance and other social festivities · all these .. conUibute 
greatly to social integration, joy and exaltation. The prominent _ 
projecting temple tower is itself a reminder to every one outside 
however far away he may be from the temple precincts of God· 
and an admoaition to the humble and modest in one's dealings 
with fellow-men. Equally true the t,emple is a great solace and 
succour to the dj.sappointed and the sorrowful. They can.ritsh in, 
pray to the God inside and coqsole themselves. The idol in one's 
own home is 1he exclusive privilege of the individual. The idol 
in the temple provides easy access to:. all irrespective of social 
hierarchy, profession or sex. It is the te'mple and the God in the. 

- temple duly installed, . consecrated and . .  worshipped that i s  
considered to be the best and the most aonvenient place for any 
iNdividual to have recourse �o prapatti .  He

· can-- make his 
absolute surrender of his self before the living presence of God 
in the�Deity. Pillai Lokacharya a great savant of Srivaishnavism 
states in Sri Vacana Bhushanarn (39) : . 

'Bhugatajalarnbole antaryarnitvam 
. ;Avaranajalambole paratvam, 
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· Park.adal pole Vyuham, : 
Pcrukkaru P.,Ole Vibhavangal, 
Adiletengina 11.1adukkal. poJe· Arcavataram'-

Para is the God of tpe etemals. It is like the rain drops in the 
skies. We cannot �asily get'it. Vyuha :is the Lord of ihe Milky 
ocean arid � difficult to approac�. Vibhava is the Lord of the 
·Avatars , chiefly ·Rania and Kri shna: . Vibhava is like the 
occasional frcshes qf a river� .A.ntaryami is like the spring in the 
earth, d,e.ep· inside and dtffi.Qu-lt to obtain. But Area is· like the 
water in the)ank:, very easjly and conveniently accessible. It is 
the �rue reservoir of Lci�V�e. ·God in · Arcavatara absolves the 
repcntent of 'lll llis sins and bestows His grace on him. All the 
great Alwars by perfann:itlg pmpatti Before Area· forms of God 
have showp us the. wa�. oj' doing,;th� same . .  . . 
. . Fn Vi·ilm:it dbannortarn •ah.apurana, Parasurama puts the 

· qucst.iotil �o Sh&Hkara; · -r ' .  . · ·· · . · · · 
. ,, . . 

' t  . ' • ' . ' • • • . 
Tasya maya ,s9Jnru�a -�M\ffitta·teJasam, · · .  · 
P���vari. at:;.iJI�.:---·1rrlt�am akshayamavyaym.n' 

. Hoy; de tke EJev'(j•� a\tai�t -e�£Jmnoo into the eternal abode of 
· Vishnu? · 

Samkam rppl-v�;s: · 
'Akllanp� �atinGl Ram1r¥i-shmorainita tejasah, 
Pra�tlUVE!fl ;hi paritm :slhu�4 nityamakshayamavyayam'-

. The Akhandtillkl!rls� the Pfaf!a,J\1\a Vishnu . bhaktas . attain the . "" . . . . ' . 
. 

. . 
�annidhi o.f God .. · . , . .

. Who·.is an A�andakari? 
Sanka.ra answers: 
. 'Panca.kalavidhanajnastatkanna karane ra.tah, 
· Akhandakari bhavati' . 

The. Akhandakari . is one who worsh ip� .  God nct.::ording to , 
Pancakala Pujavidhi. 

Worshi p o f  God in the. · Area form ·either at home or in a 
temple is the easiest way of realising the Purusharthas including 
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Moksha-It must be remembered God in Area fonn is the guest of 
man. It is for the host to look after Him and please Him. This 
guest pleased will in tum bestow all His Grace on man, the host. 

Though God is in everyone as Antaryamin, how many can 
know Him as residing so? Very few yogins can realise Him so. 
In Area fonn God lives amidst me� in the image installed, in a 
palpable form in the temple f�r .all the1 perceive, (ldore and 
worship. Of course •n ,Area ,fpnn God lives amidst �nen as their 
Guest and under their patronage and protection so to say. As a 
Guest, He is colllpletely in the hands of His worshippers, as He 
is Bakta paradhina. But as God. He pm'��cts them and looks after 
their day-to-day welfare even if only He is worshipped ptqperly, 
adored with love and devo1ion and is pleased with His d·evotees. 
God must be assured that devotees feel . really humble and 
absolutely dependent on Him just as He has come down to their 
midst and resides in the idol completely dependent on the 
devotees because of His extraordinary kindness and ·mercy for 
them. God's love for man is dependent on man's love· for God. 
It is mutual and reciprocal. It is with this presumption that He 
has announced His promise: 

'Ananyascintayanto mam yo janah paryupasate, 
Tesham nityabhiyuktanam yogakshemam vahamyaham'-

God bestows His benediction and benefaction on those who 
surrend�r to Him absolutely, who have killed their 'AHAM' so to 
say and wQ.o always look to Him for His GRACE. � 

'Sakrudeva prapannaya tavasmiti ca yacate, 
Abhayam sarva bliutebhyo dadami-etadvratam mama'. 

God has taken it on Himself as His scared duty to give His 
protective grace to those who have absolute faith and trust in 
HIM. 

, Of course individuals can worship God in their own homes 
arid seek His grace. "But how many can do so? As few as those 
yogiJ11S who can realise God in their own hearts of heart,S-Many 
do ndt have either the time, knowledge, know-how, means or 
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even initiation to do so: Hence there has been the institution o f  
public temples all over Bharata Khanda from times immemorial. 
God is invoked and installed in the temple in the heart of every 
village and town for the benefit of all. The temple is endowed 
with properties and an assured income to maintain its own 
establishment in Arcakas and attendants. Daily worships and 
rituals, Nityotsava, Masotsaya, Pakshotsava and every other 
periodical ceremony according to the Agamas and the 
Sthalapurana (the traditions of the place) are being conducted 
strictly and without fail according to the established punctilious. 
The temple in India has been the nursery of yore of Indian art, 
architecture, dance, drama, music, literature and philosophy. 
The temple contains within itself not only the God in a 'living 
form' ,  it also contains in its sanctum sanctorum the Public 
Conscience. That is the greatness of Indian Cultural Heritage. 
Every Indian every moment feels He is living and perfonning his 
duties iri the living presence of GOD, in God's neighbourhood. 
He canriot nonnally even think of evil let alone doing evil. Even 
the unfortunate bad one day or the other may glance at Him, the 
ARCA MURTHI when He goes in procession (Utsava) in the ... 
to�n and may be drawn towards Him and follow :t{im into the 

· temple and inro godliness and goodness. The ,temple-tower, the 
temple-bells and drums constantly remind men of God at all 
times wherever they be a�d in whatever activities they may be 
engaged . The institution of temples and idolatry has been th� 
Cynosure of Hindu morals, metaphysics and religion. 



THE EVOLUTION OF SOUL AND MATT�R 

IT IS already pointed out that the .Vyuha� ar� ttte �anif�st�tion� 
of Vishnu, the Lord Himself, :Para-vasude·va .. Samk�ushana· the .

· 

first vyuha with His two dominant qualities of Jriana and B al a  �s 
said to separate the individual souls · from .Prakriti .  He is . said to 
enter the amorphous mass of Prakriti tattva and separate · it from · :  
the ma�s of bounQ. souls. He is  rhen said· to assume· the form of 
Pradyum!la• · 

Pradytimna with His two predorninant gunas of Aisvarya and 
Virya is said to peiform 'Suddha varga srishti'. Particularly with 
the help of the guna Aisvarya, Pradyumna is said to cr.eate pure 

beings. · , ,  
. AQiruddha with His two dominant. traits of Sakti and Tcjas 

is said to la.unch forth 1Misrav.arga · srishti' .  As Mahavishnu, 
Anirucldha is responsible for the creation and m aintenance of the : ·  
world. Not onlx does He set iti motion <tosmic "time (Kala)� · with 
His guna tej�s �c- makes possible·group o( mixed bci1;1gs (mixed · 
creation). · ·. · · 

. Acco�d ing . .  t9 Pancaratra�
. 

S amka.rshana is ·.: ' ase�ha·­
. bhuvanadhara'-the foundation for �& Cfl:ti.rc grqs$ untvcr8e. · · .  �· 

� . . . ,. l c ' ,/" ' ' • ' • ; �. ' •, ' : ' ' .. J < • • • ' 
Anyway. it is from :Pradyum.na 'that Prakriti and PUrusha are 

said to emerge· directly fQr. th6 firsi tim·e. (These two are said to 
· have b�en in Samkatshana in· an amorphous �ondition) . .It is 
Pradyumna that �akes possible both :tManava sarga' arid -�Vaidya 
sarga'-the creation of group soul as also of primordial matter and 
time. 

A gain Aniruddha with His . domJnant assignment of . 
'Jagadbharana', makes: possjble the growth of body and mind out 
of the creation of Pradyumria� Not only is He conside.rcct id·· be ' . ' . ·  . ' ' 
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the ruler of the .�osmos, it is He who is said to have evolved · m anifest matter w ... ith . gross time and thus brought out about : . �ixed crea�ion (�i �ra �ar�a srishti). . 

From the Vyuha· and Vibhava proceed Suddhctara srishti-. � ' . . " ' 
. Bhutih Sl:ldd�etara V.i�hnoh purusho dvi-catunnayah 

Sa m·anfulan · samaharo· Brahm·a:.. Kshatradi:.bhedinam 0 •). < > I * " 
. . .. = 

> . . Ahirbudhnya Sam. IV .8-9 

' The power o.f·God.·is' at once one with Him and different 
. · from Him .. The Lor� �annat ·e�tsr wit�out His power nor can the 

power exist without Hirn: 'J'h2�� two� t�c tord and His power 
arc regarded. as· the · ultimate c ause of the world. The 
man�fcstatioils · of the L9rd that are revealed as Vyuhas and 
Vibhavas are considered pp:re (as by meditating on these the 
yo gins at�ain their desired end). T.he other manifestation of the 
Bhuti . sakti is 'Suddhetara'-different from the pure . .Suddhetara 
· srishti , non-pure creation is o f  course based on pure creation and 
is brought about by an infinitesimal portion of the divine energy. . 

Bhuti .s��� ·of'�h� Lord, P?Wer �s of two kinds: 
: (i} Power 'as activity . 
: (ii) Power

. 
as dcte�inants qf'bcing or exist�nce 

(l3 hu·ti�akti).. · 
. Thi� . B

·
h�ti'sakti' ma

.
y 'oe . . reg�rde.d as a fl?.OVing' idea 

(Samkalpam�y� murttip.' The· proces�· �f ·activity ·inherent in it 
m ay ··be. regin:dcd a� manifesting :nself in th� fonn. of . ideas or 

. ·C9n9.eiJt.s a�wali�ing �emse�ves as modes of reality.. : · 

. Suddhetara.snshtl)s or-'athree�fold character: . 

(i) : Puru'sh��· · . ·· (ii) :�drib�; .��·. :(ii�) � Kala · (Time).. . . . 

Purusha is regarded. as a . 
unity

·
· or. colony ·of p�� qf .males 

. and females ofthe four castes and these four_ pair'S cinanare·from 
the m�utti, breast, .thighs and fcet.ofPfa:dyimina. · . .  :· · 

. . - . .  ' ' .. . . . .  · ; . . . · 
. 
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From the forehead , eyebrows and ears of Pradyumna also 
emanate the subtle Qasual state of Time and the Gunas-'S iikshma­
kaa-gunavastha 

After the emanation of these entities the work of their 
growth and development was left to Aniruddha who by' the 
fervour of His yoga evolved the original element of Time in its 
two-fold fonn as 'Kala' and '�iyatf . 

He also evolved the original energy as Guna into the three 
forms of Sattva, Rajas and Tamas in succession i .e . ,  the original 
primordial energy as Guna (called sometimes Prakriti in allied 
literature) was first evolved into Sattva guna. From it evolved 
Rajas and from Rajas evolved Tamas. 

This original undeveloped Guna produced from Pradyumna 
(in other words Prakriti) receives impregnation from the fervour 
of Aniruddha and thereby evolves itself first into Sattva, then 
into Rajan arid then into Tamas. · 

It is all SATKARYAVADA. 

Without this furttter impregnation from the fervour of 
Aniruddha, it could riot by itself have produced the different 
gunas of Sattva, Rajas and Tamas. 

Antahstha.purushan Saktim 

Tan a:Iaya sva-murti�gan 
Samvardhayati y�gena hy 

Aniruddhah sva-tejas1r·· 

Aniruddha was· however directeo by Pradyumna not only to 
develop the unconscious power· (SakU), but also the purusha 
which exist� as it were inside that power. 1 , It shows itself as 
Niyati (destiny) and.Kala (time). 

· 
' ' ') 

Froml t:pe unconscious power as Destiny and Time, evolves . 
first Sattva. From Sattva evolves Rajas and from Rajas, Tamas. 
Frem Tamas, Buddhi evolves, then Ahamkara, from Ahamkara 
the five Tanmatras and eleven senses, from the five Tanmatras 
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the gross clements and from the gross elements all things which 
are the modifications of the gross elements. 

In this, context it is interesting to note the Visvaksena 
samhita critises the Vedip people who depended on the Vedic 
sacrificial rituals and the innumerable Vedic Gods, strived hard 
for the attainment of Heaven and ultimately fell down from 
Heaven to the course of mundane li fe namely Samsara. 

Tra:y1-margeshu nishnaah 
Phala-vMe ramanti te 

Dcvadin eva manvanana ca nian menire param I I  
Tamah-pray'ii; tu ime kecin mama nindam prakurvate I 
Samt4'am kurvate vyagram vedavadeshu nishtithah I I 
Mam na jananti mohena mayi bhakti-paraunukhrh I � 
Svargadishu ramanty ete avasme patanti te I I  

According to Vi svaksena S amhita , Ani ruddha created 
B rahma and B rahma subsequently created all the men and 
women of the four castes. 

The origin and internal evolution of the B rahmanda, the 
Cosmic egg both in the avyakta and vyakta stages, are referred to 
in the Brahmanda Kc6a (fifth Kosa) and the Jivananda' Ko Sa. 
(Sixth Kosa) respectively of the Laxmi Tantra VI.23-25. First of 
all the Tattvas are to be evolved and they should form a · 
compound 'just as a wall cannot be erected with clay, sand and 
water until they are still unmb�.ed' as said in Tattvatraya. Then 
the Cosmic egg is to be brought about by a conglomeration of 

· the Tattvas and in the egg Brahman should come into existence. 
Ahirbudhnya . (XXX.8 and. XLI. 5-6), Laxmi Tantra (V.74) and 
Visv aksena S amhita all given an account of · it .  But the 
interpretations given in the different tantras about this creation 
are varied indeed. For instance Padma tantra says that from the 
navel of Padmanabba there springs a golden egg containing a 
tattvas in a subtle condition. While the egg is growing, a shining 
white lotus is·said to appear in it. Finally in the lotus Aniruddha ' 
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is said to create the four-faced .Brahman. Then this . four-faced ·  
Brahman. makes two futile attempts at 'creation; then meditates · 
for a long time and finally -re�eives from· the Purusha the 
instrument of creation namely the Vedas. At the third attempt · . 
He is sajd to

. 
tre"tue ·rour youths such_ a_s :S�ak:a etc·. , the ··clcven . . 

principle Rudras · and -ot}1er, n:xirior Rud�;a� · a11;d· -·aisq.: :thc . . ·six · · .. · 
Prajapatis 'from. whorri the rc�t ' of .the .�h�irc·· U�·ivcrsc of 'Cara' 
and ·'Acara' �ings is ·sa:1d to· descend . .  a·oth-:classcs :of souls,  the 
.p�� ones (S_uddha yarga}and ine·riti�ba group :(Misra varga) arc 

· · said. to �e introduced into the Egg by Ani�ddlia (Padnutnabha), 
the pure ·ones i'ntrodq�d-ditee1ly ·arid the. impu�- ones· ,indi rcctly· 

· · later on . .  Thus ilt. is Brahm�o; the,high.ast represci:'l!taifve ·o6 Rajas · 
' that is'saiq to have shunted ... into Jhi�:'&�,fu�.tmpure bein'gs with : 

a lot o� ·v�s�as'. The. ··yisvaksen� . s�mhita ' attd the Maha:. 
sanatkumara Samhi;t� :�s'? Hn���,ltt��: ,s�:e· (J;pinion.r 

PURUSHA: • ' • � • ' 1 ( ! ' • ' ' ' ;; '1 i • • ' . 
The term Purusha in' tb� · P�_p1caratra · $amh!tas �s . .  u.�.ed · in a 

special sense and not in the 0rdinary Sat11I_dlya sense. Purush� in· 
the Srun:hita;s SigFiifi�s a .cblony�f:<se)u�s· tJr:selves l il<e ·�be cqlls in 
a hon�Y-:�milbr. :. . . . · : · �  . . · . . . · · .  · .  

SaJN�anam sM'i�shtit_;j'�P�bsb fuiufhtik:trtaffl¥iv�.i 1 ••• • • • •• • 

. · , . . . ''Afrfteu�hnyll�·v):�3. . . . 
· .  · . . ·�n ;

.
ot�er �or��,: !(·�:s �6�·!!rap¥ .�qpisn:�·.as . i� ·s�kh.ya �ut 

onl y ·  pnc · KUTASTHA. or SAMASHTI ·or .COLLECTIVE . 
PURUSHA . ..  ·.: 'The_ ·  Purusha: :  pil�·d. · up, · . b_y �ouls  · b,Iuptc<:l by. ·. 
beginning�·c;ss ·g�rrh-imprc�si'ons· (V�san�)\' ·· · . · · · 

· These· selv�s·. �re _associ�t'�d·. �lth. ·.th�: beg1ru1in'i�less 'Vasanas' 
· _9r root ... impres-�io�s. · They . a'n.� but· th_e sf>ecial manifcst�llions 

(Bhuti.�Bh�c;iah) of God and .are ·.·.s�id to ·be in . the��elvcs 
omnis�ient;. but they: are permeat¢4 .�,Y .Ayf.dy& : cignotapcc) and . 
the ·afflictions which . a.� involve�: 'i�-�th·e:it>ver;y ·ri��ur.e )hr�i.rgh·.: . ·  
the po�er ·of dod·· actlng' · in c����ri-anC,e: w.ith' _His: tlio.ught- . . 
movement. · · · · ,1· · · · : .• : ·. ·. · • · · · · · · · · :  · • · · • · · 
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· Atman.o. bhuU-bhcd:IEt� sar\iajnah sarvato-mukh1tl 
· . .  · .Bhug_ny�cchakti�mayai�am mandativrJdi bhavaya 

· · Tat-tat-:sudaffianonmesh&nu--kritamana· . ' . ' " ' "·� 
. · . · San.:�to.:.v�dy�ya.viddhal.klcktmaya vastikritm 
. . .  . . Ahir�B�d.Sam.VI.35-36 
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· .  Thc KUTASTHA PURUSHA · . is the SOUL of '  SOULS. It is the tot�li ty regarded as the ·. source of all disembodied but 
�arma-lx>und solJ.ls (n.on-.pbc�ated souls before Creation and 
�ven

.
af.tcr Dissolution of the 'non-pure univetsc)� 

. · In c9nfonuify with �e idea of the Purusha Sukta, the origin 
· o.f the Kutastha fro� Prady':lmna is described as consisting of 

four couples-the _Male and : the Female ancestors of the four 
castes springing respectively from the ·mouth, atms, thighs and 
·�·e�t. o� �radyumna. · · · . · · · · 

. . Therefore KUT ASTHA is .called the PURUSHA of 4 pairs, 
· .' . · : · ,  - .the:p���h�:consisttn�· of t�·icd·-four' 

. 
. 

· · .:: · · ihc.aggr�gatc ofMahus · · · ·. · 

:' . � . the Eigfi.{ ·M.an�s : · 
-· the Four.Mtrmis 9r 

. -·· simpiy the Mantis� 
The :Manus .arc c·on'Sidcrc'l to be lh� origin of the Pitris, 

pcvarshi� and men. · . : . · · . · · :. . . .  · · · 
The Kutastha purusha is  explained as 

-An· aggrcg�t.e of souls simil.ar to a bee-hive as already 
averred to. . . · . 

�Srikty1niln.Irvidh1klli-a ·�adhU:kos.�nibh�apa · · · 
· .Ni shya�dam��. tauv�ugha:. �varupa m aohu

·
v�prusha 

· · · · · · ·. · · · .  · :  . · . · ·: : -': · ·., . . ·: : :  . ·  : .. · ·. Ahirbudhpya sam. I:X.2? 
. .  · Ag.ain ··thc .. :Kut�stqk ?.uru:�h�.

'
�is -c�-ni����ct ·. w�th .(the.ho�c · 90 · . .  

· · a n  ticturtibra:'tr�e sw�tiJ:il�ng .\�i* .-9qu���ss �c.cs· . · · · · 
• • : ' • • � ' ' ' ' ' 

... • • • .. ' ' • • ' > • • • • � • 
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-Suklarakta sitill<Ira kannakalpita riipina 

Aneka maSakadrnodumbara pratimamana 

1 Ahirbudhnya Sam. IX.27 

It is again rcfcrre<t to as exis ting in the form of a heap, an 
aggregate or collection 

- Rasivat sthitah 
Vedanta Desika says in this context 

Anckesham santanyanaifnan purushanan 
Soohfu"ano hi purvah purushatt Kfltasthah 

The description of Brahman as consisting of the ·totality of 
bound souls. 

Lakshmi Tantra refers to the Kutastha purusha in IV.35. The 
same Tant:ra defines Purusha (7. 1 1 -12) as the 

'All-knowing, all-faced B HOKTRI KUTASTHA.-

As His pans go forth from Him, all the eternal souls (Jivas) 
of forth from Him-

Like�ise at the time of Dissolution the work (bound) souls 
go back to Him, the Highest Soul. 

(Note: The liberated souls do not return to Kutastha). 

These selves thus rendered impure and finite are called Jivas 

and it is these Jivas who suffer bondage and s trive for salvation, 
which they of course finally attain. 

The �urus�� which is made up of these Jivas that are impure, 
it i tsclf thf\liefo,re partly impure and hence the Purusha is also 
regarded as both 'pure and impure�Suddhi-asud�hjmaya-Ahir. 
�.udh� Sam .. IV.34 . .  

:.·�hi s Purusha contain� within it the genns of all tmm·� 
beings which are called Manus. These Manus are in themselves 

untouched by afflictions (Klcia). These Manu's are omnisyient 
and ir:nprcgnated through and through by God. Ther�fore the 
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Manu's associ ation with Avidya through the Will of God is 
external. 

(Of course the genn of caste distinctions and distinctions as 
male and female (sex distinctions) is regarded as primordial and 
transcendent as in Purusha Sukta). 

This distinction of caste is said to exist even in these Manus 
which are said to be divided in 4 pairs. 

. It is Avidya that initiates the special movement of thought 
and through it the ind ividual selves. The indivfdual selves 
though pure in themselves arc besmeared or besmirched with the 
impurities of root-impressions. These selves remain in the stage 
of conglomeration or association by the desire of Vishnu the 
Lord and thi s  state of group inherence is called 'Pu rusha'­
(Purusha Pada) 

-Vishnoh Samkalpnrupena sthitvasmin purushe padc 
Ahir. Budh. Sam. VI. 41 . 

They are made to appear and disappear from the nature of 

God. Being a manifestation of God's own nature they arc said to 
be uncreated eternally existing entities, a part and parcel of His 
very existence (Bhuti-amsah of God Himsclt) . 

. In fact, through the motivation or impulse of the thought­
activity of God, an energy (Sa�ti) is said to be generated from 
Aniru ddha. Moved again by the desire of God, the aforesaid 
Manus descend into this energy and remain there as a developing 
foetus (TishUmti kalal1-bhutah-Ahir. Budh. Sam., VI.45). 

The energy of Vishnu is of a two� fold nature as (i) Dynamic 
activity (Kriyakhya) and as (ii) Detennining being (Bhuti). 

'B huti ' ,  the latter is said to . bc the result of the former 
(K ri yakhya). 

- Kriyakhyo yoyam uruneshah so bhuti-parivartakah 
. . -Ahir. Blldh: Sam. VI.29 
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This dynamic activity is different from Ood, _ t�c pos�cssor of 
this. energy. Thfs dynamic activity .th"at is .oi ffcrcn.t· tr?m God is 
designated variously. as·: . LakshmL Desire, ·Sa�kalpa or F�ee 
Will. ·  · - Swatantrya-mula-Icchatma. Thjs wil l operates as an 
'intellectual v isualisation: 

· · 
Preksha-n1pah Kri ya-phalah . . 

Once again it is. said tO J'?fOduce th� other manifestations Of 

· God such a.r.; Avy�kta� Kala .and P.u�sha. . . · · · · · 

Abput tbe disposi LiOI} o:r the souls at the time· Qfdissolutfon 
.
it 

· is �verrcd tg in the following ·way in the Samhitas : • :· . 
. . 

When the· day of thc. Lord is <?ver and _the great dissolution 
h as faitcn ·placc,.thcrc remains not�ing but the. wat�� of infip.Hy 

. spread all over. Floating oil these wa�ers there rcm.a:ins a baby on 
the leaf of a panta·n tr�c: (Vata patra) and the baby's name· .is the 

. 'Void' , Sun'ya, · This · tiahe . . is . non'c oth<;r· than Vishnu , ' th e  . 
. � slcepless:.Oric :sleeping �tic §lecp 9f yoga' . - ·  · · . · . .  · . · ,; . ; . .. �·, "' . " 1 / '' :  � � '  1 'f��' . '[,� " ,' co,  ' \�,p' w :, J ,ffi}J �· ,. , ' )"" ''' ' '1, ' "  • . 

. � Y oga.·r:t�drlli:n .  upag'ato vtriidr�s-va·��a ·I"S:v:ara:h; · . .  
· · ,.There :then slQ�P tn :His''�u.ks·�·

i "Womb" .a¥H. the ·s�u1�. In the 
upper ·pa� o� the .'w�mib.' lie_'all•'Jbelil?orat�.d souls (Mukta). ·: · 

·,. .' . ·· In Jh�. middle part lie .the . 'Mukti-yqgy.a'�thosc: souis qualified . 
for liberation (owing= t6. Sattva prevaUing �·n· �hem)� Ncar the ·  

· naycl (from which:�ni spring the L.otus. a�d .th6 icpr.esentativc of 
· .  R'�as . . Goq Brahrna) thcre· lie .a�l thc · ones t-h�t ·arc evcr-boun9:- . 

Ni tya badqha. In the region. of �he lo�ri·s. those . sou�s . .  that .  arq. : 
steeped jn darkness (Tamoyogya), the souls called .. N aras' reside 
(on ,acCJOtlPt, of the predominance of Tamas in thcm)-Also 
explaine<t��.�an:� :.S�rith.h·l. l 0. � · 

' -�: . . · . ;�he� \iberat�d . $�uJ� ·:wil·l h��e Qr�t joined -thQ· Lord;· the Pafa .. · 
.: . · · v�qev._a in: Vaiktinth�i;: · ·But a.t .·the . .  lime : of : the: . . T.�;t .. af· ·gr.eat . · : · ·: :<:tisseiuiion:;eyc� w��Q. Ya�kuntha. 1s··W.itnd'rawn;. Uiey ·ijre: s'aid. to ' 

.. : · b��·anje la�ent . r� : the l;C?r<f�E�.l .. ��O:vdrt,: ::·. ·ri simpiy: rn
·
eans . the· · · . ·  

... : _I ibcrat�d: s�uls . at.thc ' tim_e':�fth�: O!�·�fb�lugc j�si: tcfu.potarHy: · 
· .. .  · fysid�'_in Go9 � ,A1tni:ghty. 'For· if the soul i.S 3::.part ·of'Lakshmi . .  •, ' .· . .  

: : 
· .. · . : . . . · � . : · 

. . 
· . . . · .  - -::.' � ·  : . . . � ... ,· ; '; · . :  ... . ' 

. . . ... : : ·  . .  ,r '. 
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or a contraction of Lakshmi as the Goddess herself cans it so in Lakshmi tantra 'IV.36. 
-Pramata cetanah prokto, mat samkocah sa� ucyatc. 

·. the l.i,bcfated soul cann9t or course become one with the Lord in 
t�e A.dva.i tic s�n�c. · it cq.lljust be an. embrace-a Perfect embrace 
o f '. lhe divine 'couple (Al.so Ahir. ·-Budh. Sam.  Chap. IV) and 

· afte�wards th_c.y separate again as soon as the time for creation 
· comes.  

As· the Ahi rbudhnya S��ita.says 
· B ahub�ih dvandvabh1Na·i� saS!ktih bhutarriayisthita 

Suddh'fi...suddha v.ibhagcna.cetya cetana h1patah 
there arc innumerable references in the di fferent Samhit as to 
point out that animate and ·iminim ate nature, soul and body1 
subject and object (cetana-cetya, dehin�deha� bhoktr-bhogya) are 

. the two aspects of  parts of  the one Bhut.i-sakti. 

c·rca.tion: in tl).e Samhitas j4st: means �he same things 
rcappcariQg.. (There is hence no question of the birth. of so�ls or 
'original sin' in the P�caratra.s) . 

Apart . from the three well-known . powers o f  creation, 
,prcscrv �tion and' destruction, the Lord _ has_ two · more SakUs 
. namely.: . . . 

t "��g(aha or Titodb,an.a· · 
2. Anugrah�. -· · .. · · 

. With these two po�crs God can prcp�rc or prc-dcte�inc the 
souls ei ther for bondage' or for re�case . . . 

A·part fr�m th� ·
soul

. 
entering the .wh�cl · of ·sam sara by its 

. own acts (because of i�s freedom 'of will), th�re i� also the factor 
of  the Lord'� 'obscurihg'

.
its divine naturel�y reducing its ori.ginal 

omniprescnc.e, omnisc�ence .and omni potcnc� �o �s to make it 
. atomic, knowing tittle and achieving lit�k . .  (It ts urodhana). If 

He wi lls, by His Anugraha, He can caJ!�cl all t�ese Jjmitatio�. 
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Whether the above mentioned five .Saktis including Nigrah 
and Anugraha belong to the Lord or to the Dcvi (Panca Krityan 
of the Dcvi-Ahir. Budh. XXI. 12) or Lakshmi, this much i: 
certain in the Pancaratras that the indiviflual soul is not regardej 

as a mere portion of Lakshmi but as a Third principle distincl 
from both Vasudeva and MA TIER. There arc passages in th 
Ahir. B udh. Sam. 45/4-8; 38-13  which speak of Avidya or May 
as veil ing the true nature of soul and God (Jiva and Para) . Bu 
the liberated soul is said to be 11ot Jl\�;r�ly o:m}»iscient but. als� 
omnipotent and omnipresent (Vibhu) (though of the size of , 

� mote (trasarenu pramana).: 
, 

Vishnu Tilaka has said-II.84-85 

-There is the Triad here., 

Brahman, Jiva, .cmd :Jagat 
Brahman is a mass (Rasi) of light 
Jagat (the world) is a mass of elements (Bhuta) 

Jiva (Soul) is � mass of knowledge. 
As explained in Yatindramata Dipika and Tattva Traya, th 

liberated soul though essentially atomic (like the bound one) i 
omnipresent in the sense that its consciousness i s  . eve 
omnipresent (Sada Vibhti). It is said to be analogous to the ligh 
spread in a room in relation to the lamp or  flame from which i 
radiates . (A good explanation is given of the soul-mote and it: 
million rays in the Ahirbudhnya Sam. 2.27). 

In Padma tantra 1:4. 14-15, the question is asked: 

. "What is the difference, Oh Highest spirit, between Thee anc 
the liberated soul?". The answer given is:  ''They (the liberated 
become 'I'. There is no difference whatsoever". This docs no 
mean identity.'bf Atman and Brahman as in Advaita because i 
continues to say: "As I live (Viharami) just so live the liberate< 
souJs'' :..definitely emphasising the plurali ty and , individuality o 
the lib�rated souls. It may best indicate t'They become like Ml 
except of course with regard to the government -of the world 
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Salokya and Sarupya need not mean absorption and identity. 
Apart from the liberated souls there are the NITY AS with God. 
How can then the just liberated souls become one with God 
when even the Nityas are apart from Him? 

In Vishnu Ti�aka (which runs close to Padma·Tantra in many 
ways) we come across phrases with reference to the liberated 
souls such as: 

"He will become Brahman''-

" Is ��sorbed in the Highest Brahman" -I. 33 & I. 1 14 

The same Vishnu Tilaka points out that such phrases mean 
that 'the Union is declared to be one with the Kausthubha of the 
Lord'-The explanation continues:  

.. 

"Just as gold in the midst of fire shines separately as though 
it were not in conta�t {with the fire), even so he who is clinging 

to Brahman (Brahmani lagna) is seen to exist in the fonn of a 
gem (mani ). 

-Mani ratne vilagnasya sayujya gatirucyate -I1.54 

"He who has become attached to the jewel of gems 

(Maniratna, Kaustubha) is said to have attained identity with the 
Lord" .  

Elsewhere even Padmatantra makes a precise statement as 
are the plurality:ud the ultimate separatability of the individual 

souls: 

"Scripture emphasise the oneness of the Highest self and the 
One called Kshctrajna (Knower of the field, the Soul); (but) the 
plJlrality of this Ksh�trajna is proved by the diversity of bodies". 

Although thr�e advaitic images are used to illustrate the 

relation of the One and Many such as 
1 .  The pot in th� water 

2. The pot in the air 

3 . The one figure reflected in mariy mirrors. 
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· (The first two o�cur in  the Maitreya Up. II. 1 8  and the third 
in the Brahm(l Bindu Up. ·with an approximate .simile-the one 
moon and i ts many reflections in the tank), the central "ldca· is 
invariably cmphasised · that God as the Inner Ruler pervades the 
Soul while He is of course also OJ!.tside it. 

· "Just as, by means ·of gates of vatious kinds, people go forth 
from . a town, even so the souls go forth .from Brah.rrfan.- .This i� 
called creation; and as through- th� g�tcs 'thc inhabitants !''of that 

· town enter again, j�st so the soqis�. gQ back:tori1lxat Br�al11.this· . · 
is called . withdrawal''. Ref . Vishnu Tiiaka 11.95; .Padma Tantra, 
1.6. 43-44. . - . 

Even ·th� Bhagavadgita says:-· .lMamaiv�so;· XV.7. 
Thercjs. abs.o1)J.�cly n� r,()om f@:rdMayavada in the Pancaratras 

and the soui's. in�ividJJ.ali ty .j_,s universally underlined. 
. Along' with 'Purusha there: com�s into being M'rzya�akt�, non-. 

spi�tual energy� the pFimitive .form" of matter, Nature, P��riti, 
also called SaktL  $hagavat S,OOtti?Mutaprakritr, Sf8vadvidya or. 
sinjply vt@ya. lt bears the s�e·rolfation .�o the material univ�rse 
aS. d6@cs. Jhe Kutashta :purusha .to tll� world o�f so�ls. The Manus 
are destined tQ descend into . it gradually . .  'Niyati' ;  'Kala' and 

. 'Gun a' .are declared· to oijgiruite from the forehead,- eyebrows and .. 
ears resf,e�tively.of J?radjumna . .  

: : s��sllma t<rua' �na�astha sud�rsana .$ainfrtta· 
. . . P.r�dyu�nasya laUtac� bhruvoh ���ad]j4lJ'i�tl 
· ·· . . . . . · · · � 

· · 
-Ahir�:B�s.VI.l2 . ·  . .  

Having . produced the· Kiitas�a Purusha· and -t�e three-fold 
May�sakti , Pradylimn(\js .�-saiq to tran�(er both o f  them, . 'The . 

· ·sakti 'With · the Purusha in it'. for - further development or 
proliferati?n, t� ·Aniruddha. · . 

· · 

;Antanshta purusJ:lrro Saktim
. tanaraya. svamurtigam . 

. S�yardayati yogena hyaniruddhah svatcjasa . 
-Ahir. B.S.VI. l4. 



T h e  E vo l u t i on o f  S o u l  and  M a tter 24 1 

EkadaSakamakshanan matrebhyobhutapancakam 
Bhute�hyo bhautikam sarvam iti ayam srishti samgrahah 

-Ahir. B.S.VI. l 8  
From Aniruddha, the following are then said to emerge: 

From Aniruddha - Sakti 
From Sakti 

From Ni yati 
From Krua 
From Sattva 
From Rajas 

Niyati 
K"aa 
Sattvaguna 
Rajoguna 
Tamoguna 

Simultaneously, the Manus are said to descend into these 
Tattv as in the same order and remain there for some time as a 
foetus (Kalalf-bhuta) . 

Avatirya sv�atsthanMvishnu samkalpacodi?h 
Tishtant1 kalal.ibhutastasmin sak.timaye pade -Ahir.VI.45. 

Thus Mayasakti, Niyati and Kala, these three are called the 
three mothers and creators of the world in Lakshmi Tantra. 

Mahalakshmi - Maha Sri, Paramesvari, Bhad.ra Kali, etc. 
Mahavidya 
Maha Kal.i 

- Mahavani, Sarasvati, Mahadhenu etc. 
- Mahamaya. Kal.arari, Nidra, etc. 

They are said to repre��nt the Rajasic, Sattvic and Tamasic 
aspects of the Goddess. Lakshmi Tantra s ay s  they are 

Aniruddha's wife Rati in the form of the sheath of Maya, 

'Mayakosa'. 

Niyati is called Mamvidyamayi Saktih, the Sakti consisting 

of general knowledge. (Ahir. VI. 5 1) .  She is said to be 'the 

subtle regulator of ev
�
erything'-�Sukshmah s�rva niyamakah 

(Ahir.VI.46). (Also referred to in Brih.Ara.Up.III.8.9). 

Niyati actually determines the form and contour which is a 

being may assume , its work, its nature, etc. 
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-Yasya syooyadrisam npam yatkaram yatsvabhavakam 
Sudarsana prabhavastham tattanniyama bhavitam. 

(Ahirbudhnya. Sam. VI.48) 

Kala: Time is defined as 'the mysterious power existing in 
time which urges on everything. It is the principle which 
pursues everything to be matured as the stream is after the bank 
of the river. 

-Sopanakramatah kalatadgaunani vyjyatc vapuh 
Kala is the cooking (maturing) from the time 
-Kalasya pacanam rupam. 

Strictly speaking three kinds of Time are detailed: 
(i) "Effected or gross time which plays no part until after 

the creation of the Tattvas." 
· 

(ii) "Casual or subtle time which though relatively eternal 
is �so created by Aniruddha (Pradyumna)." 

(iii) "Higher time existing in pure creation". 

The aforesaid kala tattva emanating from Niyati is said to 
confonn to the second type of kaia as enumerated above namely­
the subtle kind of time. 

At the time of each creation. V4shnu is said associate the 
Avyakta with the evolutionary tendencies , kala wi th the 
operative moments (Kalana) and the Purusha with all kinds of 
experience. · At the time of dissolutiou these powers are 
withdrawn. 

By the operation of ·the supreme- energy or will of God 
(Vishnu-samkalpa-coditah) there spring up from Time Kalasakti, 
energy and Niyati , the subtle destiny that represents the universal 
ordering element (Sarvaniyamakatva). Time and guna a� said 
to exist in the womb of sakti. As Niyati is produced from the 
Time-energy the Manus descend into this category . .  Kala 
(ener�y) and Guna arc co-existing elements i n  the primordial 
Sakti of God. This guna potential manifests itscl f in a .  course of 
gradual emergence through time. As the Sattva guna manifests 
i tself from througn time, the Manus desc�nd into that category 
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· and later on with the emergence of Rajas from Sattva and of 
Tamas from Rajas, they descend into Raj as and Tamas alsQ. 
Once again the emergence of Rajas and from Sattva and oi 
Tamas frorn Rajas is �ue to the operation of the Will-activity of 
God (Vishnu samkalpa coditah). Although Vishnu is considered 
both imminent and transcendent in all processes, yet Vishnu is 
regarded as specially presiding over SATIVA 

Brahma as specially_presiding over RAJAS 
Rudra as specially presiding over T AMAS 
The guna Tamas is considered 'as heavy (guru), sticky 

(vishtambhana) ,  delusive (mohana) and als o  static 
(appravritiimat) .  The guna Rajas is considered to be always alert 
and active, to be on the move invariably and also to be 
productive of sorrow. 

-Tadetatpracalam dukkham raja5aSvatpravrittimat. . 
The guna Sattva, on the other hand is described as light, 

transparent and devoid of impurities or defectS and always 
pleasing. 

-Sattvam tatra laghU; svaccham gunarupamanainayam. 
With the development of the three gunas thro"!lgh the will of 

Go"d, a part of each one these three gunas attains sameness of 
character and thu� 'becomes the unity of the three gunas 
(Traigunya), the equilibrium of the gunas (Guna§mya). It is 
also called Avidya (Ignorance), Nature (Svabhava), �.Cause ' 
(Yoni), the unchangeable and indestru.ctible (Akshara), the 
.causeless (Ayoni) and also the cause as Guna (Guna yoni). 

-Amsatah samyamayai Vishnusamkalpa�oditam. 
This kind of. participation in equal proportions 

(Anyiininatiriktam) of the Guna5 in a state of equilibrium 
(Gunasamyam) is called the Mula, the Root (and as Prakriti by 
Samkya philosophers). 

The Manu� descending into that category �y .gradual stages 
are known by the names: 
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Samashti 

Purusha Yoni 

Kutastha 

Phll  osophy of Pancara tra s  

(conglomeration) 

(cause) 

(unchangeable). 

It is the category of time, the transfom1ing activity of the 
world (Jagatah samprakalanam) that first associates and then 
dissociates the purusha and prakriti for the production of the 
effects. 

In other words, the three gunas come under the protection of 
Aniruddha in the fonn of Trimurtis: 

Aniruddha as Vishnu becomes the Superintendent of Sattva 

Aniruddha as Brahm a becomes the Superintendent of Rajas 
Aniruddha as Rudra · becomes the Superintendent of Tamas. 

These three Gods together with thei r Saktis (namely 
Lakshmi , Sarasvati and Gauri) are regarded as the forces 
underlying the formation of A vyakta. They are called in 
Lakshmi Tantra (VI. 20-2 1 )  the sheath of gcneration-Prasuti 

kosa. 
· 

Lakshmi Tantra also states that the Gunas have originated 
from an infinitesim al part of the First, Second and Third Gunas 
.of the Lord, namely: Jrtana, Aisvarya and Sakti. According to 
the Ahirbudhnya Sam. the qualities m anifested by the three 
gunas are: 

i .  Lightness, brightness, healthi�ess and pleasure. 
ii .  Motion, passion, restl�ssness and pain. 
iii. Heaviness, obstruction� inertia ailct'�stupcfaction. 

After the G\lnas have e.voived sepanuely, they become for 
the purpose of �reatipn, a uniform mass called: 

, 

Avyakta the non-manifest 

Mulapr�riti Root nature 



T h e  E v ol u t i on o f  S o ul and M a tter 2 45 

Tamas Darkness meaning undifferentiated­
ness, Santaman with A vyakta as 
averred to in Katha. Up. III. l 0-13.  

Guna-Sanya -

Avidya 
Svabhava 
Akshara 
Yoni 
Ayoni 
Gunayoni 

Equality of Gun�s - the three gunas 
equally distributed. 
Ignorance 
Nature 

The tnperishable 
The womb 
The unborn 
The Guna-made womb. 

The trinity of prakriti, purusha and kala is the basic for the 
development of all the succeeding categories :  In this trinity: 

Prakriti - is the evolutionary or the m aterial cause that 
undergoes transformation. 

Pa yomridadiv attatra prakri tih parinamiru 
'Like water or clay prakriti is the material c ause� 

Ahir B.S.  VII.5. 

Purusha - Though unmoved in itself it is that which by 

its very presence gives the occasion for transformation. 
l>urusha is the unchangeable category that contributes to the 
causal operation merely by its very "contiguity. 

Time - Tim.e is the inner dynamic that behaves as the 
inner synthetic or structural cause. 

Puman aparit:tam1 san sannidhmena karanam 
Kaah pacati tattve dve prakritim purusham ca ha. 

Ahir.B.S.  VII.6 

The c ategory of time is the internal dynamic pervading 
prakriti and purusha. These three causes are not in themselves 
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sufficient. The Trinity is moved to develop in the evolutionary 
line by the special activity of God. In other words, it is the 
thought power of God however that words through the tripartite 
union of Time, Prakriti and the Manus; and produces all the 
categories beginning with Mahat to the gross elements of earth, 
water, etc. Punisha is just regarded as the ADISHT ANA karana, 
KALA as the principle of inner activity and the special activity 
of God is regarded both as the imminent and the transcendent 
agent in which the c ausal trinity of Prakriti., Purusha and Kala 
tlnds its fundamental active principle. Whi.le the classical 

> Samkhya has only two principles to start with namely Purusha 
and Prakriti, the Pancaratra samhitas begin with the combined 
activity of three principles namely Prakriti, Purusha and Kala, 
Matter, Soul and Time. Also it must be remembered that there 

> are not many Purushas as in Samkhya but only one Kutastha or 
Samashti or Collective Purusha. Of course the mutual relation of 
the first two is exactly like that of Samkhya, Prakriti changes 
like milk or clay (changing to curds o r  pots-Satkaryavada), 
owing to the proximity (magnetic influence) of the unchangeable 
purusha. 

> 
r 

As the first product of this combined activity of the three (of 
cou.rse by the agency of God) there emerges from A VY AKT A, 
MAHAT. >This first emergent of the-1ripartite evolution namely 
Mahat is also called by different names such as: 

Vidya 
Gow 
Avani 
Brahmi . -
Vadhu 
Vriddhi 
Mati 
Madhu 
Akhyati 

Cow 
Earth 
The cosmic one 

. Woman 
Growth 
Intellect 
Honey - Brihd.Up.II.5. 
Non-discrimination 
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Isvara 
Prajna 
Buddhi 

Lord 
Wise 
Mandukya Up. 

247 

Lakshmi Tantra XVI.2-4 says that Mahat is three-fold in 
confonnity with the three gunas: 

Its Tamas element appearing as Kala (Time) 
Its Sattva element appearing as Buddhi (Reason, Intellect) 
Its Rajas element appearing as Prana (Vitality). 

-Samahm n1ma tasy"tpi vidlia; tisrah praldrtitah 1 
Sr¢tvik� bud�hir iti ukto, R1jasah, Pr1na eva hi II 
Yanasah kala iti uktas; teshan vyarnyan iman srunu 1 
Buddhir adhyavasayasya prmah prayatnasya ca 
Kaah kalanorllpasya parifiimasya karan�-

(Kaa as a fonn of Mahat is nothing but gross time) . 

. Lakshmi Tantra gives an enigmatical e�planation. of �ahat. 
Mahat is c alled so , as the great one, on account of its 

• I 
comprehendtng the Lotus, the Male and the Wom�. 

-Padm a-pum-strl-samalambhat mahatvan tasya 'Sabdyate 
The_ Lotus �s  identified with Prana (whose quality is 

SPANDA-Vibration). 

The Male is identified with_PURUSHA 

The Woman is identified with BUDDHI. 

In other words, in tenns of the predominance or prominence 

of Tam as, Sattv a or Raj as, this category Mahat is typed 

respectively by the different names of KALA, BUDDHI and 

. PRANA. 

-Kalobuddhistathll prlna i�i tredha sa g}yate 
Tamah-sattva-rajo bhedat\at-tadunmesha sangnyaya 
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In other wo�ds, the tripartite distinctions of Mahat arc: 

Kala - Gross time as moments, instants or the like. 
Buddhi The intelligising activity of thought . 
Prana The volitional activity. 

Thus the activity implied in both thought and volition seems 
to be scheduled according to a pre-established h annony in time. 
In other words the unity of thought and volition is effected 
through the element of Time, for Time is regarded as the 'Kalana 
karana', the structural cause. 

So Buddhi is not a mere synonym for Mahat as in classical 

S amkhya. It iS only one of its three forms namely the Sattvic 

one. The individual organ Buddhi is a product of Sattvic Mahat 

so to say inexactly the s ame sense as Manas is a product of 
Sattvic Ahamkara. Mahat in the Samhitas is so to say 'the sub­
conscious energy' , 'the place of union' -'Ekayana' , the Frana to 

which in dreamless sleep and death all our conscious functfons 
return in order to go forth from: it once' more on a�akcning or on 
rebirth respectively. Mahat in other words is the Prajna Atman1 
the conscious self, embraced by which in dre amless sleep, 
Sushupti , normally man h&S no longer any idea of outside or 

inside.  Mahat i s  therefore the unconscious consisting of 

Intelligence, Vitality and Time. · 
With the evolution of Mahat, the Manus arc said to descend 

into it. 

From Mahat, the sense, by which objects are perceived as 
existent or non-existent, springs. 

-Bodhanam nama vaidyam tadi!ldriyam teshu j�ate 

Yenarthan adhyavasyeyuh sa:dasatpravibhaginah. 

Also from Mahat, arises Ahamkara by the · influence of the 
spiritual energy of God. 

· · 

-Vidyaya udare tatrahamkritir nan a jayate. 
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This Ahamkara is called also by the names of: Abhim ana, 
PrajTt>ati, Abhimanta, BoddhU, Ahamkriti etc. 

Again Ahamkara is said to. be of three kinds:  

Vaikarika � Sattvic form of the Ahamkara 

Taijasa 

Bhutadi 

Rajasic fol11l of the Ahamkara 
Tamasic form of the Ahamkara 

In accordance with the respective predominance o f  Sattva, 
Rajas or Tamas. Ahamkara generally manifests itself as-Will, 
Anger, Greed, Mind (Manas) or De.sirc (Trisha). 

When Ahamkara is produced, the Manus promptly descend 
into it. 

From Ahamkara there i� then produced the organ of thinking 
o r  the M anus namely MANAS-(Cintatm akam indri y am) . 
MANAS is declared a direct product of the Vaikarika. 

It i s  at this stage of development of Ahamkara and M anas , 
that the Manus first become thinking entities. 

From Ahamkara the Manus furU1er receive thcTcn Indriyas­
Five of knowledge and Five of Action . 

In the Ahi rbudhnya Samitha the subsequent evolutions arc 
traced as follow$: 

Fro� the Tam as side of Ahamkara as Bhutadi there i s  
produced the sabda .. tanmatra from which again Akasa is  
produced . Akasa is associulcd with the qual i ty o r  sabda and 
gives room for all things, Aka2a is thus to be regarded as 
unoccupied space associated with the quality of sound. 

' Sadbuika gunam ru<ffiam avakffia pradayi ca. ' 

With the cmcrgcnc� of Akasu, tho Manus descend into i t. 

From the Vaiknrika Ahumkara there spring the organs of 
hearing and of speech. 

'Tada vaikarik1i punah srotram vag iti vijnflna-karmcndriya­
yugam mune' .  
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The Manus at this stage become associated with these 
senses. Then from the Bhutadi, by the special desire of God the 
touch-potential is produced and from this touch potential , air, 
vayu is produced. 

By the special desire of God the sense organ of touch and the 
active organ of the hands are produced from the Vaikarika 
Ahamkara. 

At this stage the Manus become· associated with these two 
receptive and active senses. 

From the Bhutadi there i
'
s then produced the light-heat 

potential, from which again the gross light-heat is produced. 

Again from the Vaikarika Ahamkara, tne visual organ and 
the active o rgan of the feet are produced and the Manus are 
associated with them. 

From the Bhutadi the taste-potential is produced and from 
this taste-potential is produced water. 

· 

From the Vaikarika Ahamkara there is produced the taste 
organ and the sex organ and the Manus are associated· with them. 

From the Buddhi there is produced the odour potential and 
from it the earth. 

Also from the Vaikarika Ahamkara there arises the cognitive 
sense of smelling and the active sense-secretion. 

The Manus at this stage descend into the category through 
the special creative desire of God. 

-Jayante rasanavantah pum stri vyanjami' bheditm 
SudarsancrijJit.tasmadbhutadestadanantaram 
Jayante gandhatanmatran tasmadganqtiavati mahf 
Katinyam gauravam sthaicyamityadyah parthiva.gunal). 

. Vaikarikadahamkarat sudarsana samfrita 
Ghranatn payuriti dvandvm jay ate drukkri,yatmakam. 
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Thus it can be easily and clearly observed that with the 
development of each category of matter, there arise one active 
sense and one cognitive sense together. 

Hence with the final development of all the categories of 
matter there develop all the ten indriyas, congnitive and conative 
in pairs. 

\fhen the dissolution of the categories take place, we can 
�bse�e that with the dissolution of each category of matter a 

' ·  pair of senses is also dissolved. 

This obviously implies that at each stage there is a co ... 
operation of the material categories and the cognitive and 
conative senses. 

Again, the selves descend into the different categories as 
they develop in the progressive order of evolution. 

The selves having been associated with the evolution of the 
categories from the beginning they may also easily associate 
themselves with the senses and the objects of the senses . .. 

Thus when an the categories of m atter and the ten indriyas 
cognitiv-e and conative are developed, the functions of 
imagination, the energy of will and the five pranas are evolved 
from Ahamkara, Manus and Buddhi. By these developments, all 
the elements that are required to form the concrete personality 
are produced thus: 

-Samkalpas�aiva samrambhah praJ-at pancavidhastatha 

Manasohamkriter buddher jayante purvam eva tu 
Evam sampurna-sarvangah pran1pmooi samyut� 

Sarvendriya-yutffitatra dehino mamivo mune VII.43. 
Thus to summarise: 

Bhutadi in association with Taijasa Ahamkara produces 
successively the five tanm�traS:'·Of Sabda, Sparsha, Rupa, Rasa 
and Gandha. From each one of the five tanmatras in the same 
order are proQuced the panca bhutas of Akasa, Vaya, Tej as , 
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Apah flnd Pri thvi.  Again in associ ation of Taij asa with 
Vaikarik� Ahamkara there arc produced the five cognitive and 
live conative senses. 

Ahamkara 

Bhutadi Taijasa Vaikarika 

Tanmatras Bhutas Jnanendriya Karmendriya 

Sadba Akasa Srotra Vac 
Sparsha Vayu Tvac Pani 
Rupa Tejas Cakshus Pad a 
Rasa Apah Rasana Upastha 
Gandha Prithivi Ghama Payu 

The Manus cnt�ring successively the · five elements are 
furnished at each of these steps with one sensory and one motor 
faculty. Thus the equipment of the Manus herewith is complete. 
(At the time of dissolution the o rder followed in the process of 

I 
development is just reversed.). 

These Manus establishing themselves on · earth thus and 
rescmbl ing the back of a tortoise (Kurrna prishtasamanayam 
bhuvi tishtanti vai mune-IV�'1 4),  u nder the protection of 
Aniruddha and by His command begin to multiply. Each of the 
4 pai rs generates a hundred descend ants. Subsequently a 
numberless m anavas (aparimitah) are thus · produced .  The: 

Manavas _in tum produce m any other children called New 
Manavas, the new men in all the 4 castes. Among these, those 
who perform their work fo r a hundred years with true 
discriminative knowledge are said · to enter into the supreme 
person of Hari. However··those who perfofiT\ their Kannas with 
motives of reaping their effects pass through re�births in 
conformity with their deeds. 

\ . 
, Jlile .Mai}us may thus .be regarded as the individual forms of 

th�pprlgi9-al .KUTASTHA PURUSHA. All the Jiv.as are th'US but 
pan;s, of Vi.sbnu's OWJil self-realising being (Bhuty-amsa)

�
. 
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Prakriti , i n  the hi ghest sense called Bhuti sakti , also called 

VIDY A is conceived as a cow in the fon11 of a cloud. At the 
time of creation Prakriti manifests itself as showering clouds and 
produces the food grai ns. In other word s  the n1ilk called 
V ARSHA proceeding from the cow becomes food. The souls in 
fact are ultimately said to cat of that m ilk of nature (Material 
milk-Vaidyam Payah). By actually consuming this food as 
produced by Vidya, their unlimited knowledge becomes limited, 
obscured. There then thus ensues the fall of n1an, his fall from 
the original state of perfect knowledge 

Tat tu vaidyam payah prasya sarve m anava-manavah 

Jnana bhramsam prapadyantc sarvajnah svata eva te 

VII. 6 1 -62 
Then rel igion becomes necessary for these fallen !Ylcn to 

regain their o riginal purity. Actually at this stage, the orig inal 

Manus produce the scriptures for the guidance of these men 
fallen from their original omniscience. (Sin1ilar to the fall of 
man with the Jewish Christian doctrine). It  is sa id that with the 

help of the scripture s these men arc assured of reauaining their 
highest goal , their original lost status.  Thus there is nothing 
whatsoever outside the sphere of the Sudarsana Sakti of the 
Lord . The power of V ishnu as consciousness,  bliss and action 
reveals itself in two ways: 

i .  As Bhavaka- It is the thought activ ity of the Lord .  

i i .  A s  Bmvya-It is  part of Him which manifests i tsc)f a s  the 

ot>jcct o f  this activity. 



THUS, THE TATTVA-TRAYA IN THE 
PANCARATRAS - SOUL, MATTER AND 

GOD 
(Prameya and Pram3tm Nirupana) Ontological and 

Epistemological Considerations 

- CITTATTVA 
Atman, the individual soul is called 'CIT'-the Rational 

Being. It is essentially a Substance, a DRA VY A. Atman is 
innumerabie in number and is said to reside even in microscopic 
organisms . .  

i .  CIT, the Atrrian, the soul o r  self i s  different from Deha 
(the body in which it resides), Indriya,� Manus, Prana, Buddhi 
and Dhaimabhutajnana. 

ii. It is 'AJADA', a self-luminous substance. It reveals itself 
without the help of any external factor. 

Atma jnanamayah 
Vijnana ghanah 

In ofuer words it is  not like a Jada v astu that requires the 
external aid of an indriya or jnana to be known. 

iii. It is 'Ananda Svarupa'. It is essentially of the nature of 
Bliss, beatific delight. As it is primarily Suddathma svarupa' or -
'Sukha svarupa', there is absolutely no sorrow in its essential 
inner nature. 

Jnananandamaya stvama 
Jnananandaika lakshnanam 
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iv. Atman is 'Nitya'. Like Paramatman it is eternal and 
indestructible, 'nasa rahita' and I sa$vata'. The so-called birth of an 
individual, J anana simply means Atman being cloaked with a 
body. S o  also the so-called .death of an individual, Marana 
means 'Sarira vi yoga', the Atman being undressed of its 'Sarira', 
material body, sthula sarira. 

(After . the death of the body the Jiva assumes 'Sukshma 
Sarira' discarding the Sthula S arira. It will have a subtle body 
with all the appertunances of Buddhi, Manus,  the 1 0  indriyas 
etc. ,  travels to Heaven and Hell to experience the fruits of its 
deeds Punya and Papa and finally returns to earth to put _on a 
new gross body, a: sthula sarira in tenns of its' karma. Even at the 
time of the periodical cosmic pralaya it will be in the womb of 
God in anusvarupa, in an atomic fonn. Again at the time of next 
srishti it assumes a new body. Even when liberated from 
bondage, when the soul attains Moksha it assumes a Sattvamaya, 
Divya Sarira, attains all the Ashta gunas similar to God in a way 
and remains witl} Him for ever in His service. In other words 
there is no 'N"aSa' for Atman according to the Sa�hitas and also 
there is no time when the soul is undressed. It is always cloaked 
either in a gross body or a subtle body or a body made of Sudda 
Sattva only). 

'Na jayate mriyate va kMacit' 
'Ajo nityal) nityonityanam' . 

v. Another essential trait of the soul is its 'Al)U Svarupa.'It is , 

atomic in size� 

'Esho ax:uratma cetasa veditavyayah' 

'Svarupam a�umatram aya jnaninnadaika lakshanam' 

If Atman is not atomic i!'l size it would be inconceivable for 
it to reside in an imperceptible way in the body, make an elusive 
exit at the time of utkranti from S arira, travel over different 
regions and also re-enter the earth to

. 
assume a new gross body- · 

All such adventures are not possible for the soul if it i s  of the 
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nature of 'Vibhu' (Advaitins characterising the Atman as Vibhu 

is i nconceivable and Stuti viruddha too). Its size is described as 
of the one-hundredth part of a hundredth division of the point of 
a paddy grain. 

Val1gra Satabhitgasya 

Satadha kalpi tasya ca 

Bh1go Jlvassamvijncyah::: 

Though atomic in size and lodged in the inner recesses of the 
heart, it can know and experience everything that takes place in 
any part of the body because of its Dharmabhutajnana. A lamp 
though placed in a comer· of the room, can illuminate the entire 
room and all i ts environs. So also the soul's capacity to know and 
experience. 

I 
vi . This Atman is imperceptible to the Indriyas-(Agocara). 

It is not l ike a ghata or pata: It is AVYAKTA. 

vii. It i s  also 'ACINTYA1• We cannot understand it or know 
i t  as a 'Vastu'. 

'Avyaktoyam Acintyoyam' 

It is incomprehensible. 

viii.  It is 'NIRA VAYA VA'-It is an individual substance Sui­
generis, not compounded of parts. 

i x .  It is 'NIRVIKARA' -impervious . to all change or 
mutations . It is · immutable. It i s  invariably of the nature of 
'Ekarupa' without the changes or effects of 'De�' and 'Kala'. 

Amritaksharam harah 
Atmasuddho aksharah. 

It cannot be mutilated or destroyed by weapons; it cannot be 
, soaked by water or burnt by fire-

Acchadyoyam adahyoyam akledyo asoshya eva ca, 
Nityah sarvagatah stthanuh acaloyam sanatanah. 
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x. Atman is Jnarilsraya-the seat of knowledge or intelligence. 
Of course Atman i s  Jnanasvarupa as the Srutivakyas say­
Vijrianamayah; Vignana ghanah; but he is not knowledge itself. 
Jnana itself is not his Svarupa. By Jnana is meant Dharmabhuta 
jnana. Atman is 1he refuge for Jnana� 

xi. Atman is J�TA, KART A and B HOKT 'A� He is the 
knower, doer ip. the sense of being responsible for his · actiqns 
and also the experiencer of the results of his actions. . 

Some schobls of thought say that Atman has no 'Kartritva' 
and that it is only the Gunas of Prak.riti namely S attva, Rajas and 
Thamas that are responsible for K.artritva. It is wrong. Acetana 
Prakriti cannothave Kartritva. Kartritva is a Cetana Dharma. 

xii. Atman is NIYAMYA to ISVARA-Atman conducts all 
his Vyaparas, activities in obedience to Isvara Samkalpa. In' 
other words S oul is always subj ect to God's control 

(NIYAMYA). 

Ya Atmani tishtan amanontaroyamatmir naveda 

Yasyama sarlram-
God as Antarymin resides in each Atman without his 

knowledge-As the individual's bOdy is in every way subordinate 
to the Jivatma, so also Atman itself as the body or Sarira for 
Paramatman, is � every way subServient to Him . .  

xiii. Atman is DHARYA-Sustained by God Himself. Isvara 
is inside and outside of everything Cit and Acit and hence the 
'Soul-essence' is sustainable (Dharya), only by Divine support. 
But for the Divine Essence and Will, the Soul-essence is subject 
to cessation. 

· · 

xiv. Finally Atman is ' SBSHA', is at the disposal of God and 
for His own purposes and pleasure. 

As is his own ·body for the individual Atman, so also is the 

Atman itself for the use of God. Atman is Seshabhuta' to 'Isvara' -
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and is 'Viniyogarha' as per His desire. Atman is not for itself; it i s  
for God. 

Krishna in the Gita says-Buhmih apo analo . . . . (VII.4) 
Acetana prakriti is my bod y,  continui ng- 'Apareya� 
mitastvany am .. .  ' (VII.5) He says Jiva �lso is my Sarira (body). 
Like Acetana, Cetana also is 'sarirabhuta' for God . . .  

In  fact Sribhashya states-'That which is Dharya, Niyamya 
and Sesha'-is the Sarira- ' 

In fact the entire Universe of Soul and matter forms the 
body, Sarira of God-

Souls are innumerable entitie�, 'Ajada Dravyas' . 

They are plural in number and beyond enumeration. They 
are of thtee classes: 

i. The Baddhas-Souls in bondage, 

ii. The Muktas-Souls released from bondage, 

iii. The Nityas-The Etemals, the Ever-free souls. 

I. BADD�TMAS: 
These are the 'Samsarins',  those who roll on the wheel of 

time with their impure bodies."' They are entangled in the cycle 
of births and deaths and deluded by the prakriti of the ,tripartite 
gunas namely Sattva, Rajas and Tamas. : All their endeavours are 
for the eaming of either merit (P'UP.'Y'a} qr"der:rperit digest them 
accordingly I , again e�tn ag�in ' dig�st aq<;t thUS .get themselves 
entangled in, the re-current cycle, of · Samsara. We the human 
bein8S ar� the best illustrations of Baddhatmas with all QUf 
egoities · and egocentricities, love and hate · (Raga and Dvesha) 
deeply absorbed in the pleasures of the senses and affairs of the 
this-worldly and even other worldly (in the sense of Svarga and 
Naraka) states. The Baddhas like to die and die to be re-born 
mistaking the body for the soul and pleasures of the senses· for 
happiness and bliss. It is not merely 'WE' the human beings that 
are the Baddhas, even the Devatas and the Heavenly bodies are 
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so. In fact all the Yogis like Sanaka, the Devarshis like Narada, 
the Brahmarshis like the Saptarishis, Rudra, the Nava Prajapatis, 
all the Devatas, the Dikpalakas, the 14 Indras, the 14 Manus, the 
P�tris, the Siddhas, Gandharvas, Kinnaras ,  Kimpurushas, 

· Vidyadharas ,  the A�hta V asus, the Ekadasa Rudras, the Dvadasa 
Adityas, the Asvini Devatas, the Asuras, Daityas, Danav as, 
Yakshas, Raksh asas , · Pi s ac as ,  Guhyakas-all these are 
Baddhatrnas only. All the Manavas of the 4 classes Brahmana,_ 
Kshatriya, Vaisya and Sudra are so . Even the animals, birds, 
reptiles, insects, wonns and germs, the plants, creepers, grass 
and trees, come under the class of B addhatmas. (Amongst these 
Baddhatmas interchange of class and position is always 
possible. There is no guarantee that man continues to be man 
only in successive births. His Karma may make him be re-born 
a four-legged beast if not an insect or a plant even). So also he 
can aspire to become an Indra or a Devarshi . 

Amongst the B addhatmas, there are the B UBHUKSHUS and 
the MUMUKSHUS-These who follow just the 3 Purusharthas of 
Dharma, Artha and Kama are the Bubhukshus. Amongst these 
Bubhukshus there may be Nasti kas, Dhannaparas such as the 
worshippers of Agni, Rudra, B rahma. etc. ;  the Devatantaraparas 

· and also the Bhagavatparas such as the Artha, Jijnasu, Ar1harthi, 
Jnani etc. 

The Mumukshus are those bound souls whose only ambitjon 
is .to get released from the cycle of births and deaths. They want 
liberation, Moksha.  Once again two classes of Mumukshus are 
distinguished: rhe Kevalins and the Mokshaparas. It is said 
those who are after KAIVALYA have no Punaravritti-It means 
they will have stepped out of the cycle of Sam sara and achie.ved· 
Self-realisation within . themselves.  Unfortunately the 
Kaivalyaparas will not have reached the vicinity of God and 
experienced His Glory. Those who are truly Mokshaparas, they 
want to go to God and· be there with Him for ever in His service. 
Even among the sincere Mumukshus,  a distinction is made 
between Bhaktas and Prapannas. Some are of the opinion that 
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only the first three classes of men can be Bhaktas. Also they 
distinguish between two types of Bhakti-SADHANA BHAKTI 
and SA6HY A BHAKTI. Vyasa Maharshis and such others are 
called Sadhanabhakti-nishtas. Nathamuni and pthers 
Sadhyabhakti-nishtas. On the other hand there does not seem to 
be any restriction for anyone to be a Prapanna-While Bhakti is 
considered difficult, Prapatti, absolute self-surrender to the Will 
of God and God alone, seems to be easy, provided one has 
Mahavisvasa, absolute faith and trust. Amongst the Prapann�s 
once again a distinction is made between two types of Prapannas 
namely-

(1) DRIPTA Prapannas, 

(2) ARTA Prap�as. 

The Dripta Prapannas are those who afford to wait for all 
their prarabda karmas to exhaust themselves and then seek 
shelter in God's lotus-feet at the time of discarding the mortal 
coil. The Arta Prapannas, the moment they surrender to God 
heart and soul want the ejection of the mortal ct>il, release from 
the cycle of births and deaths and shelter in God's holy abode 
Vaikunta and in His immediate presence. 

IT. THE MUKTAS: 

These are souls who were once entangled in the cycle .. of 
Samsara, abstained from the pleasures of the senses, obtained a 
right Acarya, got enlightened and· initiated, made Prapatti to 
God, got all their Karmas singed, left the body, travelled by the 
Arciradi Marga, bathed in the Viraja, assumed an Aprakrita 
Divya sarira entered Vaikunta (called Sakshat Paramapada) and 
then reached SRIMAN NARAYANA's presence. These freed 
souls will for ever be in the Nitya Kaink.arya, service of God 
always . enjoying the Bliss and Ananda of PARAMASAMYA. 
The Muktas 'St\MYA' consists only in the enjoyme11-t of Bliss, 
Ananda. He cannot have any hand in the God's administration 
nor can he in any way delve into God's other affairs such as 
Srishti etc. However by God's will and command he can assume 
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any type of a body, move about in any region just to serve and 
please Him. 
Ill. THE NITYAS: 

These souls belong to the category of 'DIVY ASURIS'. They 
never had any diminution of their original innate Jnana-They 
never had any association with Samsara or with Karma. They 
have always been with God in Paramapada and ever in His 
service. They have like God the inherent capacity and will to 
incarnate on earth and participate in the activities of Divine 
Descensions. They are: 

i. S ESHA, the archangel of wisdom and minister of all 
Service. 

ii. SESHASANA (literally the punctual eater of consecrated 
food according to our Temple Ritual)-the Commander-in-Chief 
of the Lorq of Hosts; also said to be the Chief of God's 
Executive - God's Viceroy for the Administration of the 
Universe-He is usually known by the title of VISV AKSENA. 

i ii .  GARUDA : the loving companion and servant of God . .. 



ACIT TATTVA 

MATTER, A cit is defined as that which is devoid o f  
intelligence, Jnana and always subject t o  changes- (Jnana-sunya 
and Vikaraspada). I t  i s  substance all right, but is characterised 
as Inert substance (Jada Dravya). It is meant to be the object of 
experience and enjoyment for souls . 

This category of matter, Acit, is said to be of three kinds: 
I. Suddha Sattva-Pure substance-the substratum of pure 

quality only, Suddha sattva, consisting of all Sattva 
Guna only without even a tinge of Rajas or 
Tamas. 

II. Misra Sattva-Mixed substance-that which is the seat 
of three qualities of Sattva, Rajas and Tamas. 

III. Sattva Sunya-That which is devoid of any of these 
three qualities of Sattva, Rajas an� Tamas. 

I. SUDDHA SA TTVA: 

It is the substratum of the quality of purity alone without the 
vestiges of any other quality. It is said to be eternal (Nitya), 
wit.hout beginniJ.?g or end in time. It is productive of Knowledge 
and Bliss (Suddhasattva sukhakare). It takes shape according to 
the Will of God and God alone and for the sake of God only in 
Vai,kunta and other places in the form of temples, gateways, 
halls, etc. Unlike the mixed substance with its 24 sub-divisions 
that evolves the, various objects according to the Law of Karma 
for the sake of the Souls of course as ordllined by God. 

'Tad aks1;}are parame vyoman' 
In that eternal highest Heaven-Taitt.Up. 2.2 . 12.  

'Deyanam pur A-Yodhya' 
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Unassailable is the city of the Angels-Aitt.Aran. 

'A-Parajita pur Brahmanah' 

Un-conquered is the city of God-Chan. Up. 8.5.3. 

'Prajapates sabham vesma prapadye' 

2 6 3  

I shall reach the palace where the Lord o f  Creatures holds 
His court-Chan.Up. 8. 14. 1 . 

Suddha sattva is said to be infinitely bright­

'Na tatra Suryo bhati , na Chandra tarakam' 

There, this Sun, this Moon, these Stars, all dwindle into 
insignificance-

Suddha Sattva is called Nitya Vibhuti Dravya, a Dravya par 
excellence that: is different even from that region which is 
divested of all Karma and Avidya deeply seeped in Punya and 

Papa. Again Nitya Vibhuti is a self-luminous Dravya that is 

different even from Jnana and Jnanasraya.  It  is outside 

Leelavibhuti and the most extraordinary substance as it has both 

Sattvaguna and Svayam prakasatva. It is absolutely different 

from Triguna Dravya has pure Sattvaguna without Rajoguna-has 
pure Sattvaguna without Tamoguna (It is unlike Kala which has 

neither Sattvaguna nor Svayamprakasatva). 

Padosya Visvabhutani Tripadasya Amrutam nevi-

All the Brahmandas together compare with only a dot in 
Lord's Aisvarya. It is presumed God possesses three times this 
Aisvarya in P ARAMAPADA-

'Aditya Vamam tamasah parastat:'-

Pointing to a resplendent Divya mangala vigraha made of 
Aprakrita Sudtlha ·Sattva, different from Prakriti Tattva and of 
brilliant lustre like that of the Sun. 

'Teha nakam mahimanah sacante'-

An Aprakrita sthana namely Paramapada called by the term 
NAKA-where Nitya Suris reside-
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'Yatra Purve Sir!hyiEsanti Devilh' � 
'Kshayantarnasya Raj asah Parace'-

That God lives in Pararnapada that is different from 
Prakritimandala of Rajas-

'Tamasastu P":.re 
'Tamasah Parastat: 
'Panca8aktirnaye divye suddhasattve sukhacare 
'Yo asyklhyakshah parame Vyoman 
'Tadakshare pararne Vyoman 
'Sahasra sthune vimite dhrudha ugre yatra devan'IDJ 
adhideva iEte'-

God, the master of the Nitya Suris resides in a thousand 
pillared Mani Mantapa situated in a vast expanse that is beyond 
Srishti and Pralaya, that is a veritable Ugra region inaccessible to 
the Un-godly. 

'Hiranmaye Pare Kose Virajam Brahma Nishkalam, 
Tacchubhram Jyotisham jyothih'-

God · devoid of inferior qualities, unconstituted of a 

Kannakrita body. absolutely constituteg of pure Sattva, devoid 
of all changes (Nirvikara) with the appellation of Para-Brahman 
resides in a Suddhasattva region that i s  ever bright and 
resplendent like gold. 

'Yatha pklodarastvaca Vininnucyate evam naiva s a  pampana 
Vininnuktassasamabhirunmiyate Brahma lokam'-

Just as a snake gets rid of the thin white outer tissue of skin, 
so also the_ devot�r of ,Goq wh<;> . ha.s got · r,i� of the. irwe�ting 
membrahe 'of Ka'rrii'a will be iec fa 'the'B l�'hm� 1l ' ')t d¥ f ' d� 
V"bh . b th . .£t 1Jt:� ';w ldmn·��rjP'H'•�vt lt'fJfl wl 

1 uti y e Dtvya purushas m Sanagma. 
, • •  _ _ + • 

· ·�·lw;·;t;i·! rlnnernir!J;ru !JH;:.lim J ;rb' l ' 
V1m<11 asarn.hm·nstu manah 

fO'l�)JPn�graiJll\':{fl '\c.i�hti : '{bmwr wuiJr. J ;H 'I .�;;·ml. al\ 



Acit Tattve 265 

Sah adhvanah param ipnoti 
Tad Vishno!J. Paramam Padam'-

A self-disciplined God-loving soul will finally reach 
Paramapada sthana the abode of Vishnu. 

· 

'Sa khalvevam vartayan yTYadayusham Brahmaloka­
mabhisampadyate na ca punarrwartate na ca punaravartatc'-

Having reached that Brahinaloka of Suddhasattva, the God­
loving soul never returns to Samsara, never to Lila Vibhuti, 

Even in Gita it is stated: 

'Abrahma bhuvanill.lokah punaravartin01juna, 
M'anupetya tu Kaunteya Punmjanma na vidyate'­
'Yadekamavyaktamanantaliipam Visvam puranan tamasah 
parastiit'-

The Nityavibhuti region, the eternal pure region- with its 
parks, l akes ,  gopurams and mantapas that is beyond 
Prakritimandala of Tamas-

'Ramyani kanacarani vimmini sabhiEtatha­
Aknda vividha R1!jan Padminyascamalodak1h' 
'Etevai niraya-sUita sthanasya param'ltmanah, 
Divyam sthanamajaram caprameyam 
Durvijneyam Ca-gamairgamyamanam, 
Gaccaprabho raksha casmm prapannm, 
Kalpe kalpe jayamanah svamtntya'. 

Oh, God Sriyahpati you have realised your purpose of the 
Avatar by dcsh��Y!l}&.J�� �i<r��.�! �!f�. P.fP���HP&.�h�d�,�oQ and 
also by re-establishing Dharma. Please retur� t�- ¥.our 
mvyt\sthlllial kndwfi ·a� iTHpMvml1htr.1 :P!���� i�e�.����.;i���� 'ou; 
rril�st'ih evctyil<aftia nlke1 Ui.i� �Hh �6lit1Div'y�clna�gafa�jgrdif�:· 

. : ; _ ; : \r :·l J�v n : n , �  ; �,ru ; / ! iO C t  
and protect us  the absolute behevers. , · 
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'Devasca yanna pa.Syanti divyam tejomayam param, 

Atyarkillaladlptam tat sthanam Vishnormahatmanah'­

'Svayaiva prabhaya Rajan dushpreksham Devadanavaih' 

The bright Aprukrita divyasthana is Vishnu sth lina. It is 

TRIP ADASY AMR UTAM DIVI - Padosya Visva bhutani -
Tripadasyamrutam Divi-

'Tatranandamaya bhoga lokfficanandalakshanm'­

'Tayomau Paramavyoma nirdvandam sukhamuttaman'-

Unlike Trigunadravya which limits Jnana, Ni tyavibhuti 
exhilarates the great Six Gunas of God- Jnana, Sakti, B ala, 
Aisvarya, Virya and Tcjas. It is clearly and categorically stated 
in the Samhitas that apart from God of the Vaikunta region, even 
the consecrated images of God installed are constituted of 
Suddha sattva substance. The bodies of Nityas are also m ade of 
Ni tyavibhuti dravya. It is believed in the Samhitas that the 
Muktas also do have Sariras and Indriyas made of Suddhasattva 
material. 

There is some controversy in the scriptures whether Muktas, 
the released souls do possess bodies and Indriyas. For instance 
according to Badari maharshi - Released souls do not have 
bodies and Ind�yas-

Abhavam Biriarirma hyevam-

According to Jaimini school of thought they do have Satira 
and Indriyas. 

· 

Bhiwam Jaiminirvikalpfunananat-

According to Vyasa Maharshi the Muktas can assume body 
when lhey like; do not have it when they didn't will to have it-

Dvlidasahavadhubhayavidam Blidarayano ata� -

Parasarabhatta comes to the conclusion that all the Nityas 
and Muktas do have �ariras and Indriyas by pointing out the 
following Sruti vakyas. 

· 
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'Manasaitan Klmkl Pasyan ramate'­
'Manaso asya divyam cakshuh' 

'So anyam kanam manasadhyayita'­
'Manasaiva J agatsrishtam'. 

267 

Thus it  is well established by so much of Sabdapramana that 
there is Nityavibhuti. 

Nityav ibhuti is an Aj ada Dravy a  by name PARAK 
constituted of Suddhasattva. It is established by the Sastras that 
this Nityavibhuti is unlimited at the summit and limited at 
bottom, and that it is Pancopanishadatma and Pancasaktimaya. 
It is said by God's s amkalpa it is meant to provide objects 
instruments and locale for the bhoga of G od, the Nityas and the 
Muktas . As the buildings fl owers and the layouts in  
Paramapada, are all of Suddha sattva and as  the bodies of all the 
denizens of Paramapada along with their o rnaments and 
weapons are also m ade of Suddha sattva material they are all 
deemed as Nityavibhuti. The body of God in all His 
manifestations as Para, Vyuha, Vibhava and Area are also of  
Suddhasattva material. 

(For instance in God's Divyamangala Vigraha, Jivatma is 
given the form of Kaustubha, Prakriti the form of S rivatsa,  
Mahattatva the form of Gadha, Sattvikahamkara SAMKHA, 

Tamasahamkara S AR.NGA, Jnana KHADGA, Ajnana i ts 
S c a bb a r d ,  M a n a s  C AKRA ,  J na n e n d ri y a s  and 
Karmendriyas S ARA and Sukshma Sthulabhutas the fom1 of 
Vanamala.) 

Nityavibhuti is spread over fou r  regions-Amoda, Pramoda, 

Sammoda, and Vaikunta. Nityavibhuti is given different ti�lcs 

such as: 

Tripadvibhuti, Paramapada, Paravyoma, Param akiisa, Amruta 

· M:ka, Aprakritaloka, ·Anandaloka, Vaikunta, Ayodhya etc. 
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God Narayana the Supreme, often referred to  as  PARAM 
Tattva, PARAM B rahma and PARAM Jyoti with all His 

ornaments and weapons and accompanied by SRI, BHU and 
NILA gives audience to the Nityas and Muktas in Vaikunta in 

the region of Nityavibhuti, seated on a throne (with Adisesha for 

a cushion) in a Manimantapa with His left foot forward and the 
right held back (Savvyam Padam prasarya). God is reported to 
have Caturbhuja-4 shoulders. 

II. MISRA SATTVA: 

Is that type of substance which has an admixtut'e of all the 
three Gunas Sattva, Rajas and Tamas in an imbalance of course. 
In the different objects of the Misra Sattva type, there will be the 
predominance of a particular Guna according to the nature of the 
object and the purpose for which it is meant. For instance, in one 
there may be the predominance of Rajas, in another of Tamas, in 
a still another of Sattva, Misra sattva is also eternal. In Srishti it 
may be in an overt form and during Pralaya in a Covert form. 
As Misra sattva is a necessary component, aid and instrument in 
God's creative and sustaining activities and a ' Must' for God 's 
Leela vibhuti , i t  cannot but be eternal. One of its major traits is 
the limiting if not inhibiting capacity of the Bound souls 
(Baddhas) knowledge. It deludes the average souls and causes 
perverted and stunted knowledge (Viparita Jnana) in them such 
as mistaking the body for the soul, thinking of oneself as not 
dependent on God, confusing the Supreme Narayana with the 
minor deities and confounding with the means or ways of self­
realisation and God-realisation. 

As this substance Misra sattva is primordial to Mahat which 
is the seat o[all change and mutations, it is c alled ' Seed-matter' 
' Mula-prakriti' or.,simply: Prakriti. , , ,  ' . , , . .  , ,  , ;  . 

As it deludes the average souls and serves to be-litti6J 'tfi�i¥� 
innate!.R\n<:li.vledge·mfl'd Anafui.l.ad'ti is,bal}.edll�Avddiya� t' i i v t )I;( 1 h l '  

As i� lis 1Cli��tlle�'of �;{tt�bfdin�\rr�f.: twolWerarlfdti I fhtb1 fjl\e ·Vast 1 
variety of material objects in the Universe, it is called the 



Ac i t  Tettve 2 6 9  

' Wondrous '  - MAYA - (referring to this vast panorama o f  the 
material universe). 

This Misra sattva as Mula Prakriti is said to have evolved 
into the twenty three categories and with Prakriti as included to 
begin with, there are said to be the 'Famous 24 Tattvas' : -

MULA PRAKRITI 1 
MAHAT 1 
AHAMKARA 1 
PANCA TANMA TRAS 

(The subtle elements) 5 
JNANENDRIY ANI 

(The five sense organs) 5 

KARME:NDRIY ANI 

(The five motor organs) 5 

MANAS 

(The inward organ ruling sense and act) 1 
PANCA BHUTAS 

(The five g ross clements) 5 

Grand Total 24 TATTVAS. 

This seed-matter, Mula Prakriti has itself its regressive 
chain-Before its efflorescence into the Mahattatva, Prakriti is  
s aid to be in i ts  ' A  VY AKT A State ' .  It  i s  also called them 
PRADHANA. The state antecedent to this ' Avyakta' state is  
called 'AKSHARA A V ASTRA' .  The state prior to  AKSHARA 
state is called 'VIBHAKTA TAMAS ' .  The state still prior 
to Vibhakta Tamas is called 'A VIBHAKT A TAMAS' .  These 
different latent and patent states of Prakriti are compared to the 
different stages bf a seed. 

The seed as sown and still hidden in the soil compares with 
the state of Avibhakta Tamas. As shot out of the soil and still in 
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an ungerminated s tage is compared to the state of Vibhak 
Tamas. The stage of sprouting, budding is akin to the Aksha 
stage. 

The fully germinated stage is said to be comparable to tl 
Avyakta state. The seedling obviously expresses the state of tl 
Mahattatva. 

So at the time of God 's creation, Srishti, from Avibhakl 
Tamas emanates Vibhakta Tam as. Vibhakta Tamas the 
transforms itself into Akshara - Akshara manifeSts itself � 

A vyakta and A vyakta gradually evolves into Mahat. 

At the time of dissolution there will be a corrcspondin 
regression and re-absorption. The Mahat is retracted int 
Avyakta-

Avyaktam Akshare Hyatc, 

. Aksharam Tamasi lfyate, 

Tamah Paredeva ekibhavati . . 

Avyakta i s  reabsorbed into Akshara. Ptkshara rel apses intc 
Vibhakta Tamas. Vibhakta Tamas recoi l s  into Avibhakt: 

Tamas. Avibhakta Tamas is finally restored back into God. 

From the i nequilibrium of three Gunas in Prakriti, Mahat i: 
shot out - 'Mahanvai Buddhi Lakshanam ' - Mahat is also callec 

Buddhi . Mahat is of three varieties, Sattvic, Raj asic anc 

Tamasi c. 

From Mahat is again evolved Ahamkara - that is once agair 
of three varieties - Sattvikahamkara, Rajasahamkara and Tamasii­
hamkara. 

From Sattvikahamkara, the ten Indriyas of knowing and 
action are produced and also the Manas - (Often referred to as 
the 'Eleven '). From Tamasahamkara ' SABDA TANMATRA' 
is produced. Rajasahamkara is ancillary to both of these. 



Acit  Tettva 

Sattvikahamkara is called V AIKARIKA ' 

Rajasahamkara is called T AiiASA, 

Tamasahamkara is called BHUT AD I. 

The Panca Tanmatras and the Panca Bhutas are: 

1 .  SABDA Tanmatra, 1 .  AKASA 

2. SPARSA " 2. VA YU 

3 .  RUPA 

4. RASA 

5. GANDHA 

Akasa has the (only) 

,Vayu " " 

" 

" 

" 

3. TEJAS 

4. JALA 

5. PRITHVI. 

1 Guna of SABDA, 

2 Gunas of Sabda and Sparsa 

2 7 1 

Tejas " 

Jala " 

" 

" 

3 Gunas of Sabda, Sparsa and Rupa. 

4 Gunas of •Sabda,  Sparsa, Rupa and 

Prilhvi " " 

Rasa. 

5 Gunas of Subda, Sparsa, Rupa, 

Rasa and Gandha. 

Of course in
. 
the Srutis TRIVRITKARANA - compounding 

of the three clements of Prithvi ,  Jala and Tejas is said to be the 
source of this objective Universe. But here Pancikarana is 
emphasised obviously. 

Having created the PANCA BHUTAS, God has is said to 

have devised the intermixture of the elements in the proportion 

of disseminating one-half of each element in the other four 

B hutas. (In the Puranas even SAPTIKARANA is pointed out 

inducting Mahat and Ahamkara in the list of the Bhutas). It 

comes to this thGn that in each one of the Panca Bhutas all the 

o ther 4 Bhutas are integrated. It is out of this Pancikarana that 

the bodies of all creatures are made out. Everything associated 

with the living beings on the earth is a product of the Panca 

Bhutas including our food, dress, abodes, and what not, let alone 
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the rest of the vast material universe in the form of rive rs 

mountains etc. 

These twenty-four Tattvas - all being Acetanas, of the class 

of Acit, being separate and different outwardly, God .cooks them 
all together so to say, then enters into them and finally creates an 

ANDA - the Cosmic Egg. In that ANDA He creates the 

' CATURMUKHA BRAHMA ' - and then of course the 
pageantry of creation issues forth. After Pancikarana and before 

the emergence of this ANDA, (Andotpatti), the primary and 

original creation prior to Andotpatti is called ' SAMASHTI 

SRISHTir. Later creation after the Andotpatti through the 
agency of Caturmukha B rahma is called 'VYASHTI SRISHTI' .  

All the troubles of  the world arise from this Vyashti s1ishti only, 

this Sadvaraka srishti , for which God the Supreme cannot be held 
' responsible directly. 

All this constitutes the Saga of God's LILA VIBHUTI. 

III. SA TTY A SUNY A: 

Under this class of Acit comes KALA-Time. This Kala is 
devoid absolutely of the three Gunas of Sattva, R aj as and Tamas. 
Hence it is �alled Sattva sunya. Gunatrayarahita Jad a Dravya -

Kala has the characteristics of ' Nitya' and ' Vibhu ' .  It 
encompasses all the three aspects of Bhuta, B havishyat and 
Vartamana. It can be considered as of three varieties , the Past, 
the Future and the Present. Kala is further divided into many 

sub-categories such as: 

Nimesha, Kashta, Vinadl, Kala, 
Ghatik'i\ Muhurta, Divasa, Paksha, 

M"a;a, Ritu, Ayana, Samvatsara etc. 

In Lila Vibhuti Kala is divisible into a running series. It is in 

short 'Sakhanda'. In Nitya Vibhuti kala is 'Akhanda'.-indivisiblc 

and indistinguishable into parts. It may be interesting t� note 
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that 43 ,20,000 human years constitute the period of the 4 yugas 
in toto namely, Krita, Trcta, Dvapara and Kali .  A thousand of 
these Caturyugas taken as a unit constitute a d ay-time for 
Catunnukha Brahm a. Another of the time of 1000 Caturyugas 
constitutes his night-time. This Caturmukha Brahrn a is said to 
live for a hundred years (with a period of 2000 Caturyugas 
forming a Day - both day and night time included) of .his own. 

Thus is said to take place the twin processes of creation and 
dissolutioi1 during this Sakhanda Kala in Lila Vibhuti. In Nitya 
Vibhuti there is no such divisible time. It is all Akhanda Kala. 

'Na Killastatra Vai Prabhu' .  



ISVARA TATTVA 

ISV ARA, God the Supreme is the ori ginal, the First Flaming 
Torch so to say that is Infinite and Self-manifest with Infinite 
Jnana and Ananda. He is 'Jnan anandaika Svarupa ' .  
Mahanarayanopanishat says: 'To begin with there was all by 
Himself Narayana ollly ' - EKO HA VAl Narayana Asit. He is 
the opposite of every kind of evil and the reservoir of every kind 
of good. 

'Akhilaheya pratyanlka - Sakala Kalyanagunakara' .  

Thus He is  distinct from every other entity -

' Svetara - Samastavastu - Vilakshana -

He is adorned with hosts of amiable attributes such as Jnana, 
Sakti etc.,  He has encompassed the entire Universe of CIT and 
ACIT and has permeated each of the things in the Universe. 
(Sarv a Vyapi).  He has Satyakama, Satyasamkalpa and 
Aparicchinna Jnanananda Svarupa. He possesses the honest 
desire, powerful will and unlimited khowledge and bliss. He is 
responsible for all Creation, their Sustenance and their final 
destruction also. 

' Sakata Jagat Srishti Sthiti Samhara Kana'-

He is the imminent principle in everything of the Universe, 
of all that is - 'Sakalantaryami '  - He is the one who is ever 
attained to and served by the entire creation -

'Sakal a Loka Samsevya' -

He is the ordainer of the Caturvidha Purusharthas -

'Dharmanha Kana Mokshakhya Caturvidha Purushartha­
prada'-
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He is the one sought after by all the 4 typ�s of beseechers -
Arta, Jijna�;u, Artharth i and Jnruf. He is a person with a 
Vilakshana Vigraha radiating in Himself the six qualities in all 
their fullness and perfection. (Shaagunya Paripurna). He is the 
Lord of SRI, BHUMI and NILA -

'Sri Bhumi_Nlla N'ayaka'-
He is -SRIMANNARAYANA - the PARAMATMAN. The 

entire Universe of matter and souls is an ·emanation from Him, 
His own Manifestation. He is the First Cause and the Only 
Cau se of the entire Univ erse , whatever it i s .  For 
Sarvaloka\Srishti , He forms the source as the Upadana karana, 
the Nimitta karana and also the Sahakari karana: 

As Himself .constituting the Cidacid Visishta He is the 
Upadana karana. 

· 

As the entire creation "is due to His Samkalpa, He is the 
Nimitta karana. 

As Antaryami and as Sarvaniyamika at all times, He fmms 
the S ahakarikarana also. This God, ISV ARA is therefore 
Himself the Jagatkarana Vastu (neither Parakriti nor Jivatma as 
the B rahma Sutras too declare). Narayana, -the Paramatma and 
the Paramatattva i s  therefore. Himself the Karanabhuta. God 
Himself is thus J agatkaranatva. 

The question is often asked - ' Why did God undertake this · 
SRISHTI? The oft given answer is ' Illartha'  - for sport - The · 
Visishtadvaitins, the Srivaishnavas usually say that God created 
the world for the sport and recreation of His consort LAKSHMI. 
It is for the plc�sure and pastime of Lakshmi that God brought 
about this Caracara Prapanca Srishti. · · 

'YadbhrubhangaJ:I Prammam Sthiracararacana Taratamye 

Mur1re!I' - (Srigunaratna.kosa stanzaA) 

Is God just in mooting this suffering and sorrowful world for 
Lakshmi 's pleasures sake '? A little probe into God's desire and 
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intentions will absolve God of the responsibility for the sorrow 
and suffering in this world or any other, His creation. With all 
good intentions HE made His Samkalpa towards Creation. He 
then brought about SAMASHTI S rishti. He then created 
Caturrnuka Brahma from the lotus of His naval, entrusting Him 
with VY ASHTI - S rishti, all that we are and that we have. It is 
in Vyashti srishti, Brahma and the individual souls are all given 
individual freedom, Freedom of will, although ultimately God is 
of course S arvaniyamaka. It is in fact these that misuse their 
freedom and m ake pos sible suffering and woe. God as 
Antaryamin will be watching them and providing them also with 
a note of warning, like a referee in a game, not to play foul. Of 
course the Referee can blow the whistle any time and stop the 
game. God has His own plans of dissolution, of rolling the 
carpet. Having ordered creation, God resides in the mid-region 
between Brahmaloka on top and Rudra loka at the bottom and 
goes on protecting the entire creation. As per His Samkalpa and 
plan He orders Rudra son of Brahma to bring about Pralaya and 
after Dissolution He takes back the entire creation into His 
womb in a subtle state, only to release them at the time of the 
next creation by B rahm a (as per His orders), , Hence i t  is 
expected of the souls, the actors of the D rama in God's  Leela 
Vibhuti to behave becoming of their Divine heritage and lineage 
and strive hard to attain Moksha. They can attain Moksha very 
easily from this platform of the Lilavibhuti alone -

' Atra Brahm a Samasnute' -
'Iruppidam V aikundam Vengadam' -

The Pancaratrins, the Srivaishnavas do not believe i n  
EKAIKONARA Y ANAH. They always believe i n  Laxmi 
Narayana, S rimannarayana - in the original couple for all 
practical purposes - in the Divine Pampatis so to say. This 
Lakshmi lives in Narayana and Narayana lives in Lakshmi. 
They are NITY ANAPA Yi. 

'Nijorasi PayodhamsciramacancaHm Vidyutam' 
Payodharamurasyasavapi bibharti nityam nije'. 
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Payodhara - the blue-black cloud is Narayana who is 
veritably Nilamegha8yana. 

The lightning flash in the body of the dark blue cloud is 
Lakshmi so to say in His V AKSHASTHALA -

'Nilatoyada madhyastha Vidyullekheva Bhasvara• 
To annotate: -

Nilatoyadasya madhye tishtati'ti mlatoyada madhyastha 
(Sashtitatpumsh samasa) 

Lakshrni lives always in Lord' s  Vakshasthala. 

Again - Nilatoyadah madhyasthaka yasyrssa - Nilatoyada 

madhyastha (Bahuvrlhi samasa) 

In Lakshmi ' s  vakshasthala Narayana lives and hovers about 
like a bee between her breasts. 

'Nintungastanagiritatf suptamudbodhya Krishnam ' -
(Taniyan sloka) -

'Nappinnai kongaimal vaittukkidanda malar marba' 
(Tiruppavai. 19) 

About this Lakshmi the question is often raised - What is 
Her status? Is she an extraneous tattva? - cannot be- She must be 
classed either Jivatma tattva or Pararnatma tattva. 

· She cannot be on a par with the Pararnatma taitva as then 
there would result 2 Paratattvas which is reprehensible. It is 
absolutely derogatory to class Lakshmi under Jivatma tattva. 

Parasara bhatta says: 

Tadantarbhavatvirn na prithagabhidatte srutirapi -

That Lakshmi is ANTARBH AVA in PARAMATMA 

TATTVA. 

Lokacharya says: 

Bhartavinudaiya padukkeyaiyum 
Prajaiyinudaiya tottilaiyurn vidade yirukkum 

maavaippole � -
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Though on the one side she has Her Lord and His bed and on 
the other side the cradle of her kid, Her essential pl<_�cc is in the 
Lord however much she may love Her kids in the f01m of the 
Cetanas. This Lakshmi cannot have absolute fi'Ccdom as S he is 
essentially 'Nitya Paratantre '. Not she is  always with Her Lord, 
She is ever dependent on the Lord. Her Samkalpa is Her Lord 's 
Samkalpa. In other words, the Holy couple's Samkalpa i s  

EKARUPATA. Lakshmi Tattva has n o  ANTARYAMITVA 
i nd ependently .  It i s  a lways  t he Hol y c o uple ' s  
ANTARYAMITVA. Otherwise they cannot protect what they 
have together produced - Mother and Father arc both the Joint 
RAKSHAKAS of the child CETANA. Can the JANAKA , the 
father suckle the young? Lakshmi ' s  sannidhya is an invariable 
necessity for C etana Rakshana. 

' DEVY A Kaunya Rupaya' -
Without Lakshmi (the embodiment of Karunya) how c an 

the Lord protect?' 

'A ual sannidhiy1ie kiikam talai petmdu' -
'A val illlimeyale Ravanan madindafi -

Because of Her sannidhya Kakasura was saved. 

In the absence of Her sannidhya Ravana perished .  

Nityanapayi ni Laksh m i  i s  a lway s  i n  Naray ana's  
Vakshasthala. 

It is thus that the DAMP A TI TATTY A is EKA T ATTV A. 

Periyalwar says: 

Aravindappavaiyum tinum 
Ahampadivandu puhandu -

The yogidhyeya Antaryami svarupa of the Lord is always 
NARAYANA as SRI-VISISHTA. 

Lokkharya says: 

'Akaro Vishnu V"a:::akah' 
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This Akara that is  Vishnuvacaka is derived from the dhatu 
'A V ARAKHANE' - which always points to RAKSHAKA. This 
RAKSHANA is invariably by SRI sannidhya only. Hence in 
AKARA SRI sambanda is anusandheya -

The Pancaratra agamas give the m ajor significance to 
Lakshmi next only to the Supreme - Narayana. Lakshmi is an 
inherent principle in Narayana Himself and the First to dart forth 
from Him as HIS SAMKALPA. She is the primary Sakti of the 

Lord i n  the dual role of KRIYA and BH Ufl. As the first 
Emission from Bralunan, She includes within Herself all Souls 
and Matter. (a detailed description is given in the chapter titled 
'PURUSHI RATRI') - It is this Lakshmi that comes to the 
succour of th� individual souls, that too of the erring souls. She 
knows not what retribution or indignation is. She even ..;oothes 
the Lord's righteous indignation as invariably tem pers His.  sense 
o f  Justice by Her Mercy and She is the mothe r of Z� l l  the 
c reations, particularly of souls. 

'Maithuna eva catvliri maniinan kevaUini tu. 

Kiirma prishta samarny.lm bhuvi tishtanti vai mune' . (Ahir 
Budh. IV, l 4). 

Lakshmi and Narayana are the Divine parents of all the 
c reations. Hence their innate yearning for the wel fare of the 
Cetanas. 

In Saranagati gadya Ramanuja enumerates some of the 
extraordinary attributes of the Lord: 

'SvnbhavikaP�v:�di :ik.ttisuya jnooabalaisvarya V1rya­

Saktitcj assausllya Vat.salya marddavrujava sauharda 

Samya karunya madhurya ganbhirya audarya caturya 

Sthairya dhairya saurya paf.Krama satyaklima, 

Satyasamkalpa kritirtva kritajnat�dyasamkhyeya 

Kulyma gunaeanaugha mahamava -
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This great Lord Isvara is always considered to be both 
UPEYA and the UPAYA - the goal and the means for the 
realisation of Moksha. SRIMANNARA Y ANA is the Goal and 
is Himself the Means, the SAD HAN A for achieving that Goal. 

'TANNISHTAHSYA MOKSHOPADES-\T ­
AMRITASSYAISHA SETUH' -

Again this Paramatman has manifested Himself i n  the 
following five forms:  

1 .  PARA. 2. VYUHA, 3. ' VIBHAVA, 4. ANTARYAMI, 
5. ARCA. 

The philosophy of the Pancaratras is well distilled into the 
Yisishtadvaita by Ramanuja as also by his predecessors and 
successors. Some say the Ontology of the Pancaratras can be 
reduced to 26 Tattvas in the last resort. They arc: 

The 24 principles of matter (A CIT) ' 
1 Jivatma (CIT) 
l eanunatma (ISV ARA) 

The Yisishtadvaithins have conveniently reduced them into 
the compact concept of TATTY A TRAY A - the triumvirate 
truths of Srivaishnava Ontology namely: 

CIT, ACIT and ISVARA 

Frequently compounde d  into one phrase 'CIDACIDiSV ARA'. 

These are the three ultimate entities namely Soul, Matter and 
God. 

Bhakta Bhogyam preritaram ca - Svet.Up. 1 - 1 2  
This i s  the Tattv a o f  the Pancaratras a s  also of 

Visishtadvaita. Though these three are separate from one 
another, all the three are not independent entities. The first two 
namely CIT and ACIT have evolved out of ISV ARA Himself 
and as such they are not independent of Hjm, Isvara is the 
predominant element of the Three as He is the Ultimate ·source, 
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as He is the VISESHY A and as He retains controlling interest in 
the first two which arc just VISESHANAS. There is an inherent 
organic affinity of the first two with I sv ara, an i nherent 
inseparable and necessary relation called 'Aprithak S iddhi' .  The 
triple VERITIES are therefore said to constitute an organic unity 
and hence the title for the philosophy of Srivaishnavism is 
VISISHT A ADV AIT A. It is MONISM, ADV AIT A no doubt as 
ISV ARA is all in all, the One and the Only Supreme Reality. He 
has produced soul and matter. - These latter two as evolutes from 
Him are o{ course external to Him. Though external to Him, 
they are not independent of Him or foreign to Him. Not only 
have they their origin and source in Him, they also have their 
af!inity to Him and dependence on Him. Hence the Advaita, the 
non�diffcrcnce at the source is VISISHT A- qualified by their 
separate existence though not independent existence. In fact 
ACIT, Matter forms the body, Sarira for CIT the individual soul 
and CIT and ACIT, soul and matter together form the body or 
Sarira for ISV ARA 

Visishtam ca - Visishtam ca ViSishte 
Visisthayoh Advaitam - Visistha-advaitam. 

The Paramatva Tattva itself as Sukshma-cidacidvisishta in 
the causal state (Karanavastha) has itself become sthula 
cidacidvisishta in the effect condition (Karyavastha) . [It is all 
B rahmapminam·a vada.] Hence no difference between the two 
Visishtas. That is ABHEDA and ADVAITA therefore. This 
world of soul and m atter, Ccranacetanatmaka prapanca being the 
Sarira of God (and God has permeated it through and through) 
the Saririn namely ISV ARA is the only Supreme. Hence EKA 

T A TTV A - Monism - Eko ha vai Narayana ffiit. 
· 

Epistem�logically, even according to the Vedanta Sastra the 
three sources of knowledge are: 

Pratyaksha, Anumana and Sabda. 

Logicians have later added a fourth one namely - SMrisyanu­
m1na - taking into consideration 'upamana' as also a pramana. 
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Of course pratyakshajnana is jnana, knowledge qerived 
from the contact of the Indriyas wilh the objects of the senses. 

This pratyakshaj_nana is of two varieties. 

- Nirvikalpaka that is 'nishpraka"aka' 
- Savikalpaka that is 'saprakaraka'. 

Anumanaj nana, otherwise called ANUMITI is Parl'unlifSl\ 
janya jnana, always inferred as the basis of th� prt<$ume.d 
universal or vy apli . Again two types are distinguished under 
Anumiti , namely 

- Svruth1inumma - Anumiti for onp'� own understanding 

- Pararthlinumina - Anumiti in five steps for enlightening 
others. 

SABDA is agama janya jnana. It is Apta vakya and an Apta 
is just an YaLhiirtha vakta., an honest and true speak�r. Again two 
types of Sabda are distinguished. 

· 

- Vaidika - is VedtJkta anq Aganr£:kra or Sastrekta agama 
jnma 

- Laukika - is Purushokta Igama joana. / 
It is presumed ANUBHUTI, knowledge, Joana is in every 

self as a ori_ginal flow - a DHi PRA V AHA (ftpgg of 
consciousness). The source of it is Ood Himself who has 
Anantajnana, who is the fact Jnananandamaya. This flow is in  
its full surge (is nitya and Vibhu) in the Nityas and even in  the 
Muktas. In the Baddha souls it is obstructed, limited and 
canalised. It is thereby called DHARMABHUTA JNANA (that 
is  'tirohita' and 'samkuci ta') . Ev�ry �YP� of Jnana is 

'Svatahpramanya' and 'Svayampral<aS�' - Tn.Hh, .PRAMA is 
'Yalh ilrlha jnana' - knowledge corrpspopdjpg to reality. In fact all 

jnana is  of the real only (SATKHYATI). The difference between 
Truth and Error, prama and Bhrama i s  just the difference 
between complete and incomplete knowledge. Of course while 
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true knowleqge leads to fruitful activity, 'samvlidi pravritti ' and 
has 'arthakriyakiritva', Error has not. It leads to frustration. 

The various upasanas, Brahma vidyas listed in the Vedanta 
sastras for the realisation of Moksha such as: 

- Antarakshi vidya, Antaraditya vidya, Dahara vidyli, 
B.huma vidya, Sadvidya, Madhu vidyli, Upakosala vidya, 
Sandilya vidya, Purusha vidya, Pratardhana vidya, 
Vaisvanaq vidyli,· Pancagni vidya -

at·e all j ust various forms,  modulations and states of 
Dhannabhutajnana only. Even Karma, Jnana and Bhakti yogas 
are just 'Avastha viseshas' of Dhannabhutajnana. Prapatti even, 
is Nyasavidya and hence a state of Dharmabhutajnana. 

P�AMEYA (the objects of knowledge, the ontological 
enti�ies), is to begin w�th, r;lassified under two broad heads: 

I. DRA VY A - Substance (Self - sustaining entities) -

Avastha - Visishta. 

II.  ADRA VY A - Non-substance (non-self-sustaining 
entities) Such as qualities and 
attiibutes. - A vastharahita. 

I. DRAVY A is g�p.!� classified under two heads: 

i. JADA DRA VYAS - SvaprakasaraniHl dravyas. They are: 
PRAKRITI and KALA. They are not sclf-revealatory. 

i i .  AJADA DRA VYAS-Svaprakasasahita dravyas. 
ThPy Are; 1 .  JIV A, 2. ISV ARA, 3. NITY A VIBHUTI 

4. DHARMAJlHlJfAJ]offo.NA. 

Of these 4 Aj ada Dravya� JIVA and ISV ARA have 

'Pratyaktva sahita svayam prakasat:va'- Not only do they reveal 

themselves they can know themselv�s. The last two, namely 

Nitya Vibhuti and Dharmabhutajnana, they are self-revealatory; 

but they cannot know. They are called by the special name 

PARAK. -They arc to be known by others only, not by 

themsely�s. 
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II. ADRA VY AS � 

Ph l l osophy of Pancara tras 

These are enumerated as ten in 
number. 
1 .  Sattva guna, 2. Rajo guna, 
3. Tamo guna, 4. Sabdha, 
5. Sparsa, 6. Rupa, 7. Rasa, 
8. Gandha, 9. Samyoga and 
10. Sakti. 



TATTVA, HIT A AND PURUSHARTHA IN 
THE PANCARATRAS 

THE philosophy of the Pancaratras is absolutely identical with 
the metaphysics  o f  the Vedanta as interpreted by 
Ramanujacharya, the s avant and saint of Visishtadvaita in his 
SRI BHASHY A and also with the BRAGA V AD VISHA Y A OF 
NAMMALVAR as expounded in his TIRUVOIZMOLI, the . 
apple of the eye of the NALAY ARA DIVY APRABANDHAM, 1 
the Tamil Vedas. The Tattva as propounded in all the three is 
the s ame nameiy that the Ultimate Reality is the S aguna 
B-rahman of the Upanishads, the Vasudeva of the Pancaratras 
and Narayana or Srimannarayana o f  the Divyaprabandha. 
Matter and souls are just the modes of this Ultimate One and 
Only Reality , lsvara, the God, the para-Brahman with whatever 
names one wishes to call Him. The eth�cal and religious 
disciplines prescribed to realise this Tattva by the human beings 
in the fotm of the individual souls by all the three philosophies 
o r  systems are also the same. They are called the means o f  
realisation, HITA or UPA Y A .  The end and aim o f  all human 
ende avour in the metaphysical, ethical and religious sphere, 
namely the PURUSHARTHA or UPEY A is also conceived to 
be one and the same in all the three systems namely Liberation, 
Moksha, in terms of God-realisation, seeking shelter in God's 
abode, once for all freed from the cycle of rebirths and the 
shackles of Samsara. These three namely the metaphysics, the 
means and the return march of the Soul, the native to his home­
land the abode of God the Supreme One, called respectively ' ' 
TATTVA ,  HITA and PURUSHARTHA in the Vedanta, the 
Pancaratras and the Bhagavad Vishaya by the later Acaryas in 

their commentaries for clarity' s  sake. They are collectiv�ly and 

more clearly designated as the ARTHAP ANCAKA by the 
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S rivaishnavas in their religi ous discourses. It is well-known 
Indian philosophy i s  never a pun;:ly theoretical study, a study for 
i ts o wn sake, an end i n  itself whatever be its tinge or tone 
whether an Astika d arsalia or a Nastika darsana. It is always 
trained for a purpose, the purpose being: liberation from the cycle 
o f  rebi rths and redcaths. It is either ro r God-realisation or at 
least for self-realisation. The very cri t� non of Truth in Indian 
epistemology l ies in i ts capacity to lead to fruitful activity, in 
S amvadi  Pravritti . Truth does not l ie i n  the bareness of bare 
l i ght and heat. To be true is to be fruct i ferous of  permanent 
happiness, the joy of the soul in its infinite consciousness and 
bliss. Truth i s  therefore at the service of soul's realisation arld 
the soul 's  sole and solemn ambition is to be at the service of God 
in His H eavenl y  abode ,  Param apada according t o  the 
Pancaratras, the V edanta or any other sanguine DARSANA 
worth the name. Since the plan, the perspective and the 
programme of the Nigamas and the Agamas on the one hand and 
the Tamil vedas (the NALAYARA DIVYA PRABANDHAM) 
on the other hand arc one and the same and since the two are 
reciprocal t o  each other in every way, Srivaishnavism the 
amalgamated philosophy of Religion of the Visishtadvaitins is 
called ' UB HA Y A VEDANTA' .  This Ubhaya vedanta is firmly .. 
rooted in the triple foundations, the RATNA TRAY A so to say 
o r  the Vedanta (The Brahma Sutras), the Pancaratras and the 
NALA YARAM. The jui ce of vi tal clan c i rculating in this 
ubhayavcdanta of Srivaishnavism is the jn:ininubhava and Ras a 
) nubhuva of the Alwars i n  their spiritual ecstasy and intuitive 
rendezvous wilh G od .  The Ubhayavedanta of Sriv aishnavism 
also illustrates how the two Agamas and the Nigamas strike a 
concordant note in the m elody o f  the duet of the philosophical 
song. The B rahma Sutras of B adarayana consist of four 
Adhyayas . The first two chapters of the Vedanta Sutras, namely 
the SAMANVAYADHYAYA and the AVIRODHADHYAYA 
constitute a metaphysical enquiry into the nature of SAT as the 
Su preme Tanv a. It concl udes that the Tattva is the Saguna 

B rahman. The third Adhyaya called the S ADHANADHAYA 
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discussess the means and explains the nature of HIT A as 
Vedana, Upasana (Bhakti) and Prapatti. The last chapter called 
PHA L A D H Y  A Y A d i s c u s s e s s  t h e  m e an i n g  o f  
PURUSHARTHA, the attainment of B rahman. While thus the 
B adarayana Sutras elucidate the philosophy of the Vedanta in 
terms o f  TATTVA, HITA and PURUSHARTHA, the 
B RAGA V ADVISHA Y A, a logical exposition of the special 
intuitive experience of NAMMAL V AR as poured out in his 
TIRUV AIZMOLI are expounds the same ideas in the same way 
in the framework of Tattva, Hita and Purushartha. 

The Tiruvaizmoli  (with its beautiful and classical 
commentary in Arayirappadi or IDU muppattarayiram) is  the 
heart and soul of the philosophy of Nalayaram. The opening 
verse itself of this Tiruvaizmoli strikes \he keynote of the whole 
philosophy 9f Tiruvaizmoli in term :- nf Tattva,  Hita and 
Purushartha specifically called in Bha4Javildvishaya PRAPYA, 
UPA Y A and PRAPTI. 

-Uyarvara vuyamalam udaiyavan ya' an avan 
Mayarvara madinalam arulinan yavan avan 
Ayarvarum amararugal adhipati yavan avan 
Tuyarvaru sudaradi toludu yalu yan manane: 

UY ARNALAM- in the first line lays bare the supreme t attva 
or Prapya as the Saguna Brahman (as described in the Taitt. 
Up.). It constitutes the TA TTY A. 

MATINALAM (Madinalam)- in the second line of the 
stanza institutes the· UPA Y A or the HIT A, the means of realising 
the Tattva on the lines of the intellectual love of God, 
Bhaktirupapanna jnana (Prapatli when jnana is exalted by Bhakti 
or Bhakti is enlightened by Jnana). In fact TOLUDU in the last 
line clearly signifies absolute self-surrender to the Lord, the 
RAKSHAKA indicating thereby that God Himself is both the 
UPA Y A and the UPEY A, the MEANS and the END. 

TUYARVARU- in the l as t  l ine points to the 
PURUSHARTHA. MOKSHA as the Parama purushartha of the 
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· individual soul in its quest of Jnanananda, to know, lcve and be 
with God. The MUMUKSHU blessed with Mukti is  no longer 
in the clutches of Samsara. Brahman, the PURNA has restored 
the Jiva to its original status of BLISS. 

The Bhagavadvishaya in its three sections discourses on 
identical lines with the Vedanta. In fact it extols and upholds 
them in a more concrete, continuous and consistent way in terms 
of the ARTHA PANCAKA. The broad outlines of the 
Arthapancaka are as follows: 

I. SVA-SVARUPA - The PRAPTA 

The nature of the soul, the Jivatman that seeks salvation, that 
seeks Brahman as its SARIRI or  PRAKARI. The nature of the 
PRAKARA. 

II. PARA-SVARUPA - The PRAPYA 

The End to · bc attained and realised namely the nature of 
Brahman. 

III. PURUSHARTHA SV ARUP A - The PRAPTI 

Atlainment of MOKSHA, Realisation of  Brahman by 
returning to God 's abode and being in service to Him. 

IV. UPAYASVARUPA .: The UPAYA 

BHAKTI or Prapatti as the means of God-realisation and 
emancipation from Samsara and the cycle of births and deaths. 

V. VIRODHAS V ARUP A - The PRAPTI VIRODHA 

The various obstacles to be overcome on the road of God­
realisation such as those of A VIDY A and KARMA, the evils of 
AHAMKARA and MAMAKARA. 

In fact, Desika h;:ts given the title of 'Dramidopanishad' to 
the Tiruvaizmoli. The Isvara Samhita refers to Dramida Samhita 
meaning Tiruvaizmoli and Dramida (Tamil) prabandham. Apart 
from the Mahabharata referring to Sattvata vidhi in  the 66th 
Adhyaya of the Bhishma Parv a, the BHI,\.G AVA T A refers to 
Pancaratra as Sattvata Samhita (Skanda I.III.8). Explaining that 
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worship i s  Vedic, Tantric-or Misra, the Bhagavata recommends 
that in Kaliyuga Tantric worship be adopted along with the 
Vedic ritual. 

The Pam�aratra with the connotation of knowledge for Ratra 
(Ratram ca jnana vacanam jnanam pancavidham amritam) is said 
to deiineate five kinds of knowledge: 

TATTY A Truth 
MUKTI 
BHAKTI 
YOGA 

Liberation 
Devotion 
Concentration 

VISA Y A Material things. 
These five correspond to the Arthapancaka as also to 

T ATTV A, HIT A and PURUSHARTHA. While Tattva ·and 
Mukti refer to prapya and prapti, yoga and bhakti refer to prapta 
and upaya. The last one Visaya or Vaiseshika refers to Prapti 
virodha. Referring to the greatness of the Pancaratra Agama 

The Paushkura Samhita points out: 

Kartavyatvena vai yatra cat.uratmyam upffiyate 
Karmagataissvasanjnabhih brahmanair"lgamam tu tat. 

The Suttv uta Samhita says: 

B ruhmananim hi sadbrahma Vasudevakhyayajinam 
Vivekadam param sastram Brahmopanishadam mahat. 

The Paushkara Samhita saying: 

Yasmill.sam yakparam Brahm a Vli'!;udevakhyamavyayam 
Asmadavipyate siistrat, jnane purvena karmana 

The Parama Samhita makes mention of the Arthapancaka in 
the Pancaratras while explaining its origin and greatness: 

-AdhiUi b h a g a v an  v ad'ih sangopangal). s avistaraf: 
srutanicamayangani v akovakyayutanica-na ca eteshu samasteshu 
s:.umlaycna v ina· kvacit sreyo m argam · prapasyfuni �ena 
siddhi rbhav ishy ati iti-vedantcshu yatha s aram samgnhya 
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Bhagavan Hari� bhaktiinukampayli vidvan s amcikshepa �atha 
sukham-iti ca sah Bhagavan vedaika vedya� parabrahmabhtdano 
Vasudeva nikhilaheya pratyanika kalyanaikatan anantajna­
nanandadi aparimita udaraguna s ag� satyasamkalpa catur­
vamya caturasramya vyavasthaya svasthitan · dharm artha 
kamamoksh akhya purusliarthabhimukh an bhaktan avalokya a p ara  
karunya sausilya vatsalya aud arya mahodadhih svasvarupa 
svavibhiiti svalfldhana tatphalay a athatmya avabodhino vedan Rig, 
yajuss ama ath.arva bheda bhinnan ap ari m i ta s akhful 
vidhyarthavadamantraruprn svetara sakala suranaradurav a­
!?flliimsca avadhiirya tadartha yiithatmya avabodhi Pancaratram 
sastram svayameva niramimiteti. 

A concise exposition of the Pancaratra ideas in the 
framework of the Arthapancaka as udumbrated by the . great 
scholar Lokacharya will give a clear insight into the 
metaphysics, ethical discipline and religious disposition of the 
Pancaratras being usually substantiated by other sources also. 

I. SVA-SVARUPA: 

One should first of all know the nature of one's own self. 
Atmasvarupa to begih with. The Atma v arga is .reduced to five 
classes or types: 

1 .  NITYA 

2. MUKTA 
3. B ADDHAS 

4. KEVALAS 

5. MUMUKSHUS. 

The Nityas . are those privileged class of souls who were. 
never associated with Samsara and who are always engaged in 
Bhagavat Kainkarya at Vaikunta. They have the capacities for 
Srishti , Sthiti and Samhara by God's  decr!!e (Isvara Niyoga) . 
They are the attendants of God i n  His different forms such as 
Para, Vyuha, etc. They are the followers and servants 
(Anucaras) of God in Sarvavastha, in all His A vatara states . 
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The Muktas .are those resurrected souls who were once in 
sru:nsara but. s�bseq�en1ly came �ut of it by Bhagavadanugraha. 
Bemg rehabilitated m Paramapada they always enjoy Bhagavat 
Svarupa Rupaguna Vibhuti; they are always engrossed in 
Bhagavat Kainkarya. They now live for ever in Vaikunta. 

The Baddha class of souls are the · souls of our category 
enmeshed in the Pancabhautika sarira being sadhanas for the 
Sukhadukhadi anubhava, cherishing our bodies made of flesh 
and blood that of course become despicable the moment of souls 
leaves it, unfit even for darsana or  sparsana, thinking of this 
asuddha body of our · i tself as Atman and having for the 
Purushartha sarira poshana and enjoyrhent of the objects of the 
senses. These baddha souls are deeply seeped in Avidya, 
Ajnana, Anyathajnana, and Viparithajnana. These Bubhukshus 
are generally immersed in samsara and sins and tum away from 
God. Their natural proclivities are all for vices such as Raga and 
Dvesha, Love and Hate, acquisition of material wealth and 
injuring others' person or feelings. The sinners ever willing to 
sin more and more. 

The Kevalas are a class of soUls that have achieved self­
realisation within themselves and have got restored their innate 
infinite Jnana and Ananda. But they are not God-realised souls. 
Having known and understood the sorrows of S amsara, having 
discussed and realised Sastra Janya Jnana about Prakriti and 
Atman, being convinced that Prakriti is heya and dukhajanaka 
and that Atman is Prak.riti Vilakshana, different· from Prakriti 
and that it is Svayam prakasa, Svayam sukhi and Nitya, these 
souls have j�t achieved Atmalabha as their Paramapurushartha 
completely ignoring God and Purushottama and comfortably 
oblivious of Paramatma prapti. This is an unfortu:p.ate class of 
souls although highly evolved in stature. By means of Yoga 
they have just realised Atma prapti and think that that is the 
finale of all their spiritual efl:deavours. A Kevalin will have 
attained emancipation from the cycle of births and deaths as 
Raja yogi; but at what cost and for what purpose is the question. 
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Kaivalya is indubitably disclaimed as not Moksha as it does not 
imply the Siinnidhya prapti of God and as it does not import 
service to God. A Kevalin is just a lover of liberation, 
Svatantrya kama and not a lover of God. The fond of hope 
some is that he may one day realise the emptiness of his bliss 
and tum to God. 

The Mumukshus are the fortunate type of souls who hanker 
after Moksha, having completely realised the secret and essence 
of their own souls. The Mumuksha has really understood the 
genuine nature of the Jivatman as just a Prakara or mode of 
Brahman the Supreme. It is Brahman's sarira and Brahman is 
the Soul's saririn as the source, sustenance and satisfaction of the 
finite self. Adheyatva, Vidheyatva and Seshatva are the hall­
marks of the individual soul in relation to Brahman who is the 
ADHARA, NIY ANT A and SESHI. These three characteristics 
of the soul namely its modality, dependence and serviceability 
compel the soul to look to Brahman as its Destiny, Saviour and 
Master. The Jiva is 'Upadeya', Viseshana and Amsa and 
Brahman is the supreme source, super subject and the inner self­
The heart throbs of the Mumukshu are always for God as the 
Sesha to the Seshi, as the Dasa to the Svamin. The slogan of the 
yearning soul is  invariably 'DAsOHAN' and not 'SO-HAM'. 
Two types of Mumukshus are distinguished, the Upasaka and the 
Prapanna. 

II. PARASVARUPA: 
Again five sub-divisions are there as in Sva-Svarupa and in 

each one of the A1thapancakas. They are: 
1 .  Para 
2. Vyuha 
3. Vibhava 
4. Antaryami 
5. Area 

These five manifestations of God are described in detail in 
the earlier chapters. God is both imminent and transcendent. 
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The entire Universe is His creation. He is both in Upadana 
karana and Nimitta karana. It is by His samkalpa, He has 
evolved Himself into the Universe of matter and souls. The 
entire universe is His Leela vibhuti. He is more than His 
Leelavibhuti. He dwells in His Nitya vibhuti as the 
transcendental being. He is the embodiment of the six original 
gunas, Shadgunya paripuma. Both the Jivas and the material 
Universe have their source in Brahman Himself. The Jivas are 
described as eternal and infinite and as pure consciousness and 
bliss and as being largely. of the nature of God Himself -
Bhagavanmaya (says the Ahirb�dhnya samhita). These Jivatmas 
are said to owe their existence entirely to the Spiritual energy of 
God - Bhagavad bhavitah sada (Ahirb. sam.). In describing the 
emanation of Acyuta, Satya and Purusha from Vasudeva, the 
J ayakhya samhita is of the opinion that such an emanation 
occurs only naturally and not by His Samkalpa. These three 
Acyuta, Satya and Purusha that evolve out of Vasudeva are sald 
to behave as one through mutual reflection and thus in their 
subtle form they are said to exist in the heart of men as the 
dynamic energy of God, that not only helps the souls to have the 
enjoyment of their expe!iences, but also ultimately helps in the 
gradual awarene�s of their source and thus leads them finally to 
their ultimate destination. In other words, according to the 
Jayakhya it is from God Himself His tripartive energy emanates 
and constitutes Atman, the inner Microcosm of man. By this 
divine dynamic energy the pure consciousness in man comes 
into•contact with his root Instincts (the vasanas, products of 
prakriti, matter). Even matttlr, all the non-sentiment beings of 

the Universe are the special forms of Brahman Himself 

ultimately as the coils are of a coiled up snake - Ahl kundalavat 
'Ahe� kundala bhavaljubnavavat tasyalva Brahmana 
Samsthana vi�esha eva acldvastuni' -

The soul entangled in the coils of matter is the soul in 
bondage. Ultimately the same indwelling divine dynamic ener�y 
produces emancipation also - Hence it is all Leelavibhuti. 
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The Jayakhya samhita inadvertently makes the remark that 
when emancipation is brought about the conscious element of 
the individual becomes merged in Brahman • It is obviously an 
instance of terminological inexactitute if we view it in the 
overall picture of the constitution of the individual soul in 

relation to God and the concept of Moksha (it is Atmanubhava). 
The Ahirbudhnya samhita posits to begin with that God as the 
Shadgunyaparipuma cannot and actually does not have any 
unfulfilled desires in Him. He veritably possesses absolute 
independence in Himself. At the same time He often resorts to a 
sportive activity called His Lccla vibhuti playing like a king and 
sporting as He wishes. 

' 

'Sarvair an-anuyojyam tat svatantragam divyam fsituh, 

Avapta - Visva - K1mopi krldate Rajavat va8[ ' 
- (Ahirb. sam. XIV. l3). 

It is all the KRIDA, the Leela, the sport of God. The 
innumerable activities are just His sport, the manifestations of 
H1s Thought - activity called by the special nomenclature of 
SUDARSANA. Soul and Matter are His own products, His own 
Amsas, in 'the last resort. He plays with them. In that playful 
activity of His, in that merry sport, the Jivatman (with all its 
original innate infinity of consciousness and bliss) gets 
contaminated with Prakriti and gets veiled so to say (The infinite 
consciousness gets shrouded and blurred; the ananda becomes 
belittled, and restricted) with the three impurities of Avidya 
(ignorance), Ah<\ffikara (egoism) and Raga-Dvesha (attachment 
and antipathy). The Jivatmar, thus infected with ignorance and 
egoity becomes an afflicted Baddhatman. It begins to pursue its 
desires and the pleasant ones and shun the unpleasant and the 
painful. That is how the Jiva becomes more and more infected 
with the root-instincts, tl1e VASANAS. The coils o f  Prakriti get 
tighter and tighter round the soul. Thus the soul becomes 
entangled in the ·cycle of births and deaths. This registers the fall 
of the Jiva from its resplendent glory, its original Divine status 
of Omniscience and Ananda. All tl\is is the result of God's 

r 
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playful activity and as  it  precedes time and i s  thus 
beginningless, the bondage of the soul is also presumed to be 
beginningless. At the same time, apart from God's great powers 
of Creation, Sustenance and Destruction, He has two other 
remarkable powers in Him namely: 

i. Anugraha - Favour. 

ii. Nigraha - Disfavour. 

If the tr;msgressing Jiva looks to God for His Anugraha, 
grace, God does take pity on the sorrowing and suffering soul 
that has entered into bondage. If the grace of God lands on the 
Jiva, it retract s from all selfish activities, turns to teachers and 
Scriptures, conducts itself in a becoming and dignified way 
loving and adoring God and finally attains Liberation from the 
bondage. On the other hand an erring soul in bondage 
unconcerned with God will receive its just dividents from God's 
sense of justice and Nigraha and goes deep into damnation and 
deeper into bondage. God of course feels sorry for such an 
errant soul and waits for his return and request. God's role is 
there both inforging the fetters for the soul as also in snapping 
those fetters. The soul when launched into Leela vibhuti gets 
inevitably bound. Again God is there to reclaim it back into His 
Nitya vibhuti fold. But that requires unfortunately the willing 
co-operation of the individual soul. Many Baddha souls, 
strangely enough develop the will to non-co-operate. 

III. PURUSHARTHA SVARUPA: 

Those ends that are desired by Purusha, the individual soul 
are called the Purusharthas. Here again five Purusharthas are 
enumerated: 

I .  Dhanna 

2. Artha 

3. Kama 

4. Atmanubhava 

5. Moksha 
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D HARMA: When once a person is born on this earth he 
has to eke out a means to live, and conduct himself on the path 
of righteousness. Vamadharma and Asramadharma are age old 
ordinances of Dha1ma. 

ARTHA: One has to acquire Dhana and Dhiinya and use 
them well with discretion and Dharma. 

· 

KAMA: This means the love for worldly things that satisfy 
one's senses including the Manas (The Ekadasendriyas). Kama 
also includes the love of pleasures in SV ARGA after one's 
demise on this earth. Most of the vedic sacrifices promise 
pleasures both here and the hereafter. Kama with its pleasures 
cannot be equated with happiness. Happiness is unsullied joy 
without any tinges of pain. There are certain items of penn anent 
happiness too. But the pleasures of the senses are _all ephemeral 
and associated with pain. 

ATMANUBHAVA: This refers to enjoying the genuine 
pleasures of the soul. It is the joy of self-realisation. A true 

· yogin whenever he gets into samadhi realises the joy of the soul, 
its inner identity with Brahman. He may replace from Samadhi, 
tenninate · temporarily the joy of Atmanubhava and return to 
Jagritavastha or he may end up in Samadhi, become a kevalin 
and be completely dissociated from all the vasanas of Prakriti. 
Even rebirth is impossible for him again. Some say it ls 
liberation or Nirvana. Of course it is self-realisation. For 
instance in Jayakhya samhita 3 kinds of yoga are discussed: 

1 .  Sakala 
2 .  Nishkala 
3.  Vishnu 

In the Sakala or �e Savigraha type of Yoga the yogi to begin 
with concentrates on the gross idol of the deity. As the con­
centration proceeds in intensity there come to his mind the idea 
of a glowing circular disc. The concentration then is directed on 
to the dimension of a pea, on to the dimension of a human hair 
on the head, it still further deepens and sharpens into the 
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dimension of a hair on the human body. Consequently on the 
perfection of this practice the Brahma randhra opens up for him. 
In Nishkala yoga the yogin meditates on the ultimate reality 
thereby getting revealed his own essence as Brahman. In Vishnu 
yoga he is said to meditate on the mantras thereby getting the 
ultimate reality revealed. By these processes of yoga, the yogin 
ultimately passes out by the channel of Brahma randhra leaves 
his body and is said to obtain unity with the ultimate Reality. 
Absorptive trances and concentration on Mantras give the best 
results in Atmanubhava. 

MOKSHA: Is considered to be the Paramapurushartha, 
Purushartha-par excellence. It is the one and the only aim, the 
cherished ambition of every mumukshu, the God loving aspirant 
after liberation as it is primarily • Nityaniratisaya ananda . •  

Bhavatmaka providing everlasting happiness in  the presence of 
God in  His abode. True Moksha entails Bhagavat slinnldhya 
Jl'iipti. Moksha is not Atmanubhava, is never Kaivalya. True 
Moksha is of the nature of Bhagavadanubhava (Experience and 
enjoyment of God's immediate presence). Moksha therefore 
cannot be here and now. It can be attained only in Paramapada, 
in the region of Nityavibhuti. This.Paramapada in the domain of 
Nityavibhuti is also called Vaikuntha. It is said to be beyond the 
Viraja river and an unlimited Urdhva - Loka; a region of pure 
Suddhasattva where the Nityas and Muktas reside worshipping 
Srimannarayana in His own original above. The Suris will be 
perfonning their Nityakainkarya there to God the Supreme · 

'Sada pa!;yanti Siirayah'· 
Ahirbudhnya samhita in its fourte-enth chapter describes 

Mukti as the attainment of God-hood-

'Bhagavattiimayl prokta muktih ' - (XIV.3) 
'Aniivilam asamklesam Vaishriavam tad viset Padam'­

(XIV.41). Though it is often described that at the time of 
emancipation, the Jivas enter in God and never come out of Him 
again, it can never mean that they become one with Him. 
According to the samhitas they do retain their separate existence. 
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Of course iL is palmed out that the liberated souls i nhabit God's 
abode the Vaikunta which is often regarded as identical with 
Him - that is all. This state is often described as 'Salo�ya · 

Mukti'- The Jivas are never lost i n  whatever form or status they 
may be. They ca1mot be lost or disintegrated out of existence 
even in Brahman - impossible. They arc as eternal as Brahman 
Himself. When once they arc evolved out of Brahman, Moksha 
is a condition and state for the soul which can never once again 
relapse into the bondage of Karma and samsara. Further Moksha 
is impossible on this earth or in this body as it is. It always 
implies giving up the gross body and making a journey to the 
abode of God, in the region of Nityavibhuti beyond the banks of 
the VIRAJA. Having exhausted all the prarabdha kannas (that 
are of the nature of 'must be gone through'- avasyam 
anubhol<tavyam-), achieving cessation of all activities (that cam 
either 'Punya' or 'Papa' ), discarding the sthula sarira (which is 
notorious for involving the owner in Tapatraya and entagle him 
in the shadbhava vikaras of ASTI, JAY ATE, VIVARDHATE? 
APAKSHIYATE, PARINAMATE? APAKSHIYATE, and 
VINASY ATE - and also help him to ignore if not forget God) 
and assu!lling a Sukshma sarira (subtle body), the soul resumes 
his journey on the Arciradi road for the destination of the river 
Vi raja. There at the Viraja, the soul with its subtle body t\lkes a 
dip and with it ejects the sukshma sarira (that is also of the 
nature of prakriti) along with all the clinging root-instincts of 
Prakriti (Vasana renus). Being divested of everything ofPrakriti 
absolutely, the bathed soul then assumes the form of 'Aprakrita 
divya mangala vigraha' that is of the nature of Suddha sattva (it 
must always be borne in mind that the soul is never nude. It  has 
always for its robe a body, material or of suddhasattva) whose 
brightness surpasses tlJe effulgence of even a crore of Suns. The 
soul then resumes its travel, enters the domain of Vaikunta, is 
received by lhe Holies and conducted to the Ahnighty's presence 
in the Divya manimantapa. Go(! is pleased at the return of His 
loving Cetana, given him a hug and permits him to be for ever 
with Him in His service (Kainkarya). 
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This is an authentic travelogue of the good souls' last journey 
to Vaikunta to meet ISVARA and be for ever with Him. The 
veracity of it lies exclusively in Sabda pramanya. More detailed 
a n d  graphic descriptions of this journey are given lri 
Tripadvibhuti Mahanarayanopanishad, in the Vaikunta Gadhya 
of Ramanujacharya and in Lokacharya's Rahasyas such as 
Arciradi, Sri Dcslka describes the Paramapada Sopana - the 
ladder to Paripuma Brahmanubhava • lllld etcnilll bliss. The Jive , rungs of the ladder he suggests may be'Cnumcratcd thus from the 
bottom mng to begin with: 

1 .  VIVEKA 
2. NIRVEDA 
3. VAIRAGYA 

4. BHITI 

5. PRASADANA 
6. UTKRAMANA 
7. ARCIRADI 
8. DIVY ADESA PRABHAVA 
9. PRAPTI. 

The significance of this 'Sopana' will be explained under 
S adhana or Upaya Svarupa. 

Even the Purusha sukta refers to the concrete region of 
Paramapada in the words 'Tripadosya amritam DIVI'-

Where is the Paramapada prapti and the veritable Bhagavat 
Sannidhya and where is Yogic sadhana and Samadhi ? 

In Moksha, in the region of God the soul actually 
experiences and enjoys the presence of Brahman fully and for 
ever. There is no return for the soul. Hence it is Paripuma 
B rahmanubhava. How then can we ever imagine that the 
individual soul is lost in its identity? There is no disintegration 
for Atman. It is impossible. 

The logic of the concept of Liberation is incontrovertible if 
only one ponders about it deeply, 
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IV. UPAYA SVARUPA: 

Here again five means of achieving emancipation a rc 

proposed. 
1 .  KARMA 
2. JNANA 
3. BHAKTI 
4. PRAPATI'I 

5. ACHARYABHIMANA. 
The means for the attainment of Liberation is prescribed to 

be a virtuous way of living without pursuing any selfish ends -
the Yoga of Nishkama karma -

'Sadhanam tasya ca prokto 
Dharmo nirabhisandhikah ' - (Ahir. B.S. XIV.4) 

The Ahir. B. Samhita having defined 'Prama' as the definite 
knowledge of a thing as it really exists and having also pointed 
out that the means by which this Prama is obtained Is called 
'Pramana', then says that what is sought to be discovered by the 
pramanas is the Pramanartha, that which is beneficial to 
Jl)ankind. Pramanartha is said to be of tWo kinds: Hita and 
Sadhana. Sadhana is the means that indirectly helps one to 
achieve what is beneficial. But Hita is the direct means of 
achieving what is supremely and absolutely beneficia l  to 
mankind as it straightaway helps one to ac�ieve one.ness and 
union with God. The two ways that lead to it are DHARMA and 
JNANA. This Jnana is once again of two types: 

Sakshatkara 
Paroksha 

Direct intuition, 
Indirect and Inferential. 

Dharma as the cause of knowledge is once again of two 
types: 

i. The one that lr.ads directly to Isvara sakshatkara. It is the 
direct Dharma, the way of the Yogin, called i n  the Samhitas as 
the 'Sattvata Slisana'-
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ii. The indirect Dharma is the course leading to
· 
self­

abrogation, self-realisation through self-sacrifice. Emancipation 
is a 'Sadhya' through self-effort (Sadhana). 

The Jayakhya samhitas also makes a distinction in Jnana as 
Sattiikhya and Kriyiikhya. It says the Kriyakhya jnana involves 
the moral disciplines of Yama and Niyama and it is through this 
Kriyakhya that Sattakhya Jnana is realised. Under the Yama and 
Niyama virtues such as purity, study of the scriptures, penance, 
absence of cruelty to others, forgiveness, respect for others' 
properties, disinclination towards the pleasures of the senses, 
honesty, sincerity and thoughtfulness', speaking not only the truth 
but also truth - tinged with kindness (satyam bruyat - p�:iyam 
bruyat), giving gifts to the deserving persons (Dana), etc. etc. 
are all enumerated. 

In a reported dialogue between Brahma and Parama, as 
mentioned in Parama samhita, i t  is pointed out that the 
knowledge obtained by means of yoga is far superior to any 
other kind of knowledge. Yoga is simply described in an 
impersonal way in the Samhita - as the calm application of 
One's mind to any particular object of thought or problem. It is 
just thoughtful and peaceful concentration in any activity one 
undertakes� 

· 'Yat karoti samadhanam cittasya visaye kvacit, 
Anukulam asamkshobham sam yoga iti kirtayate'. 

Jnanayoga in the samhita is described as steady and 
undisturbed concentration of Jnana. 

'Yadi tu Jnana evarthe cittam badhnati nirvyathah, 
Jnanaydgah savijneyah sarvasiddhi-karah subha�·.· 

Jnmtayoga is obviously extolled very highly and considered 
superior even to Kann ayoga although it is allowed to co-exist 
with Katmayoga. Jnanayoga as descJibed in the samhita is to a 
great extent on the lines· of Cittavritti-nirodha so far as  the 
intensity' of concentration is concerned. But the most vital point 
of Jnanayoga according to the smnhita is that the Yogin should 
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always have God as the centre of his concentration. Yoga of 
course includes Pranayama and samadhi. The yogin putting 
himself into deep meditation of God should detach himself from 
all worldly bonds. Katmayoga and Jnanayoga with the moral 
disciplines of Yama and Niyama and also of Vairagya and 
samadhi should be ultimately supported in Brahman. B y  means 
of these two yogas, the individual is said to attain Brahman. By 
the practice of Yam a and Niyama involving vrata, upasana, dana 
and vairagya, the vasanas, the root-instincts are said to gradually 
wither away. The individual achieves self-control. B y  
Jnanayoga the individual i s  led to Isvara pranidhana • He i s  
convinced that he i s  absolutely dependent on God i n  every way. 
He will be able to get tid of the root of attachment to worldly 
thi ngs · by Karma and Jnana, Bhakli is sure to be awakened i n  
his  mind. H e  begins to love God and finally seeks union with 
God. 

The Vishnu samhita while describing Bhagavata yoga points 
out that true yoga q:msists in perfect body and mind control. 
Yoga consists i n  the control of passions such as lust, greed, 
anger, etc. The mind by yoga develops vivcka. With viveka it 
cannot only assess tl1ings properly, it also develops the capacity 
for self-analysis, and self-criticism. A purified and disciplined 
mind gets a nausea for the worldly things and a love for God. 
He feels always dependent on God. He develops Bhakti and 
finally achieves union with God by B hagavatha yoga. Yoga is 
considered necessary prelude to Bhakti. 

Tasmat sarva prayatnena bhlikto yogi bhavet sada 

The Ahirbudlmya samhita in its 31st chapter describes the 
ways of attainment o f  union with the highest. 

i. Yair biihyayilgah kriyate sadhanaih llividhaih iha, 
Samkalpa siddhaih taireva devaprati samarcanam, 

It is worship. 

'H ridayliradhanam proktam etat sarvatha sadhanam, 

Yadva bhagavatc tasmai svakiya i\tma samarpanam, 
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Viyuktam prakrite� s'uddham dadyrxJatmahavih svayam, 
Visishta daivatayfl<;mai cakran1peya mantratah'. XXXI. 3-5. 

Meditation on the Highest in the fonn of some of His powers 
as this or that specific deity by the intonation and practice of the 
Mantras. 

It is Atmasamarpana or Hridyaga. 
II, YOGA: 

It is the union of the Jivatma with the Parmatma, 
'Samyogo yoga ityukto Jivatma Paramatmanoh' 
'Ashtanga esha kathito ycnama dril;yatiun gatah'­
'Ashtanganyasya vakshami prithaktani niSJmaya' 
'Yamasca niyamascaivam asanam tadanantaram' 
'Pranayamaslatah proktah pratyaharasca dharanl'i 
'Dhymln! tatha samoohisc11pi anganyctani Narada' 
- XXXI. 15-17 

Ashtanga yoga - yoga with i ts  well-known 8 accessories. It 
is pointed out that union with the highest is possible through 
Kanna and Yoga. 

Kanna is said to be of two kinds: 
1. Pravart:ll<a : That which is prompted by desires and 

finally leads to fulfilment of desires. 
2. Nivartaka : That which is prompted by the cessation of 

the desires and finally leads to emancipation. 
The Y AMAS - arc enumerated as ten: 

Sat yam day a dhritih saucam Bralunacaryam kshamli, 
Arjavam, Mit1h11rah tatha asteyam ahimscli Yamadasa · 

The Niyamas arc enumerated as ten ag�in: 

Siddhanta-sravanam d1lllam matinsvara pujanam, 

'Santoshap tapa� rntikyam luf� japasca tathil vratam, 

Etctu Niyamlh prokUi dasa yogasya s1dhakah'-
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(Slightly different from what is said in Patanjali's Yoga suu:a 
II.30 and 11.32 • Patanjali lista ahimsa, asteya, Brahmacarya, 
aparigraha and satya under Yamas. S a�ca: �antosha, tapah, 
svadhyaya and Isvarapranidhana PatanJah mcludcs under 
Niyamas). 

As already stated, the fall of man is due to his �ssoc�a�ion 
with Prakriti and the Vasanas. As he has lost his ongmal 
unsullied consciousness he is steeped in Ahamkara and 
Mamakara. He is bound by his own Karmas and is simply 
bloated with them. By means of Karmayoga, tl1e pcrfonnancc of 
yajna, dana, tapas, dhyana, Sandhyavandana, the Pancamaha 
yajnas, agnihotra, tirtha yatra, Punya Kshetravasa, kriccha, 
candrayana, punyanadi snana, vrata, homa, japa, tarpana, image 
worship and such other rcligiosities, he can of course deflate to a 
great extent the accumulated karma in him. By following the 
yamas and the Niyamas, the DOs and the DONTs are prescribed 
in the scriptures he can to a very great extent discipline his 
feelings thoughts and actions. For instance, if a person has the 
habit of listening to and reading the holy scriptures (Siddhanta 
sravana), if he is inclined to give and be charitable (dana), if he 
has faith and trust in the mandates of the scriptures (Mali), if he 
is in the habit of worshipping God (Isvarapuja), if he has natural 
contentment within himself (Santosha), if he has firm faith in  
the realisation of God (Astikya), if  he is  naturally ashamed to do 
the undesirable (Hri), .if he is of the habit of intoning the God's 
greatness as revealed in the Mantras (japa) and if he accepts the 
path revealed by his teachers (Vrata), he certainly becomes a 
better man getting a disgust for the material pleasures and 
temptations of mundane existence. So also if he trains himself to 
be truthful (honest to himself and to others) satya, if he develops 
the disposition to be kind to all (daya), if he is  steadfast and bold 
never. to swerv� fro

.
m the right path (Dhriti), if he is always pure 

and nghteous m Ius conduct (Sauca), if he abstains from lust 
(Brahmacarya), if he is  unruffled under all provocations and 
forgiving too (K�hama), if there is unanmity in his thought, word 
and deeds (arjava), if he is under controlled diet not taking 
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prohibited food (mitahara) i f  he has no greed for others' 
properties (Asteya) and if he abstains from hurting anyone even 
in thought word or deed (uhimsa), he is certainly a noble soul 
qualified for higher realisation. 

When the individual has realised that he is entangled in the 
vortex of Avidya - Kanna and is over powered by Tamas and 
when he now has a trained mind, he understands that Karma 
should be freed from Vishaya kama - He begins· to practice 
Nishkuma kanna. He never broods over the objects of the senses 
and the pleasures of the sense, us he is convinced that they 
finally lead to his own ruin. 

'Dhyaymo vishayam pumsah sangasteshupajayate, 
Sangat sanjayate kamah kamat krodho abhijayate, 
Krodhat bhavati sammoh. summohat smriti vibhramah, 
Smritibhrams1t buddhinaso buddhinasal pranasyati', 

He get� over the twin enemies of love and hate 
(Ragadvesha viyuktah). He practises Tapas, Dana and Yajm1 -

Tapas means 'Saucam, arjavam, Bralunacaryam ahimsa cu'­
IL also means being truthful (anudvegaktiram vakyam sat yam) in 
a pleasing way (Priya hi tum ca yat). Dana means · Right giving 
of gills without expectation of returns to the right person at the 
right place and time - (d:ttavyam iti yaddanam diyate 
anupakmine, dose, kale ea patre ca  )-

Yajna is offerin g  oblations to Gods and means in 
remembrance of their helping to muintnin the cosmic order. 

Tmc Kanna yoga lies in the practice of Nishkama kanna 
und it is a means to Mukti. In this transformation from 
Kiimyaktuma to Nishkama karmu, kanna is actually illumined by 
Jnana. By the practice of Ashtangayoga, the mumukshu gets the 
benefit of 'Atmavalokana'- the Mumukshu desiring to know 
Atmun is callcdARURUSHU. When he gets through Jnunayoga 
Atmasakshntkara he veritably becomes an ARuDHA. That is 
Jnanayoga, realisation o f  the inner self, the Prutyagatman. 



Phil osophy of Pencaratras 

Jnanayoga is ATMA DARSANA. The yogi selects a 
sequestered spot and practises the Astangayoga of Yama, 
Niyama, Asana, Pmnayama, Pratyahara, Dharana, Dhyana and 
Samadni. 

By Astangayoga the yogin becomes really enlightened. He 
sees the same self in all the Jivas owing to the similarity of their 
spiritual intelligence (Dharmabhuta Jnana). He gains the correct 
Atma drishti, - develops sweet reasonableness and Vinaya. He 
intuits the same Atman in man or dog. He achieves inner 
sakshatkara, self-realisation -

'Bahiranga antaranga akhyayam adyanga kalapavan, 
Cittavrittinirodhatmli yoga y�ganuslisane, 
Sai.vadabhylisa vairagya parcla pranidhanatah, 
Sakshatkar"dVabhlislikhya siddhasuddhapa vargada�·­
(Ahrib. Sam. XIII. 27-28). 

Of course by jnana yoga, the mumukshu attains liberation 
not by devotion to God but by constant meditation on the nature 
of his own inner self. He is only a kevalin who prefers the joy of 
Kaivalya. Yatindramata dipika referring to the Kevalins, the 
exclusive Jnana yogins say& that though liberated they live like 
'the wife who has lost her husband'- in some comer outside both 
the highest heaven and the cosmic egg. Of course one school of 
Slivaishnavism (the southem school) say that Kaivalya attained 
by Jnanayoga is Mukti itself. The emancipated Jnani has peace 
and release from rebhth and samsara but not the bliss of divine 
life. He just stays on the outskirts of the Paramapada, of course 
not in communion with God. The northern school, the 
vadagalais are of the opinion that the Kevalin is on the road to 
Moksha all right - He has to traverse a little more. There is 
every probability that from the realisation of the.Atman he seeks 
to realise Paramatman also. The leap from Purusha to 
Purushottama is any time expected. He is surely on the road and 
in the mood to God-realisation. 

Genuine Jnana, true enlightenment should generate B hakti 
in the individual, love and adoration for God. Of course 
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Jnanayoga is the primary sadhana for Kaivalya moksha just as 
karmayoga is a mukhya sadhana for Aisvarya. Yet just as 
karmayoga is a sahakari for Jnana, Jnanayoga is definitely a 
sahakari for Bhakti. Having acqui red Jnana by means of 
karmayoga, in his dhyana the yogi establishes the image of 
Vishnu with Laksluni in the lotus of his heart and concentrates. 
The knowledge of God nmmally leads to Love of God. That is 
Bhakti Yoga. 

Caught.up in the snares of Avidya-karma, the blinding and 
limiting forces of Prakriti, the Mumukshu, the aspirant for 
Moksha first of all sheds the beguiling factors of Ahamkara and 
Mamakara through the practice of Nishkama karma. He does 
everyone of his duties in the name of God without the least 
expectation of rewards for whatever he does. In a way it is 
Brahmarpana. By the disciplines of yam a and niyama and also 
by the practice of Yogabhyasa he gets enlightened. He 
understands the essential nature of his own self as absolutely 
dependent on God. He may try to achieve the union of his 
individual self, the lower self with the Higher self· namely 
Paramatman lodged in himself as the Antaryamin. The Higher 
self, God is described in the Ahirbudhnya samhita as the subtle 
(Sukshma), all pctvading (smvaga) all sustaining (sa!'Va bhrit), of 
the n aturc of pure consciousness (Jnanarupa), eternal (anadi­
<manta) changeless (avikarin), knowing all the pervading all, 
although seemingly without the cognitive or conative 
appertunanccs and protecting all. He is approachable through 
Jnana (Jnanagamyam niranjanam)-

To quote from the samhita:-

'Srunu tat paramam sukshmam sarvagam smvabhruttayi� 

Jninarupmn anidyanlam avikfui nirlmayam, 

Acakshul) srotramasparshumaplinicaranam dhtivam, 

Numajfllyali rahitam avamam agunam tvapi, 

Visvasravo Visvacakshur Visvapliniplldam param, -

Ai;nktnm acaram Srmtn(n svayamjyotih anupamam, 
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Durnstham antikacaram jnanagamyam Niranjanam, 
Bhutabhartri samajyolih jyotisham tamasah param, 

Aksh�1ram Sarvabhutastham Tadvishnoh Paramam Pad am'. 
(Ahrib. Sam. XXXI. 7-10). 

Jnanayoga helps to m ake it possible for the Jivatman to seck 
union with the PARAMATMAN-

'Tatpr<pli sklhanam yogah kanna ca Sruticodilam'-

But no one wishes to stop at the realisation of the Inner 
Alman. Equipped with Vairagya and Viveka through Karma and 
Jnana Yogas, the Mumukshu wants to return home, the abode of 
God and meet the Father there, God with SRI, Bhumi and Nilu. 
That is the prime objective. Hence the shedding of Ahamkara 
and Mamakara immediately leads to Upasana or Bhakti. Tnre 
Jnana transfonns itself into Bhakti. It is the Bhakti-rupapanna 
Jnana, Jnana turned Bhakti. Brahman as the saririn of the Jiva, i s  
the ' prapaka' as well as the 'Prapya', the endeavour us well :�s 
the end. The supreme Self is to be reached in its own abode and 
that is possible only by Bhakti. So far i t  h:�s heen made clear 
that there is absolutely no distinction between the v:�rious 
systems in their Tattva and HITA. The Brahman of the 
Upanishads, the Vasudeva of the Gita, the Bhagavat of the 
Pancaratras and the Area of the A! wars all point to the same 
Supreme self and all insist on Bhakli yoga as the direct means as 
it provides a rocket-ride to God. References to Bhakti and 
Prapatti are innumerable in the Vedas too: 

Rigveda refers to Sraddhil - (X. !5). 

'Sraddhiim devil yajamlna up1Eate' 

The Suklayajurveda says that it is Sraddhli (Faith) thnt finally 
leads to Truth. 

'Sraddhaya Sat yam llpyate'-

The Sarna veda says thatSraddh a is the Mother and Mantra is 
the Father-

'Sraddhil Milt a Manu� Pita -
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The Mahabharata says that Sraddha itself is the Great God. 
(Santiparva LJX). 

'Daivatam hi m ahat Sraddha' -
In fact i n  all the Scriptures, the terms Sraddhi\, Bhakli and 

Jnana arc all taken together as giving the same import. The 
Kaivalya upanishad says that we must know God by their aid -

'Sraddhit bhakti dhyana yogad avaiti'-
_Lord Krishna himself says in the GITA: 

'Manmana bhava madbhakto 
Madyaji mum namaskuru, 
Mamcvaishyasi satyam te 
Pratijanc priyosi me - . (XVIII.65). 

Fix thy mind on ME, Be devoted to ME. 
Dedicate everything to ME, Surrender completely to ME. 

'Tamcva saranam gaccha, 
Sarva bhavcna Bharata, 
Tatprasadat Paramam Santim 
Sthanam prapsyasi Sasvatam'. (XVIII.62). 
'Sarvadhannan parityajyu 
Mam ckam saranam vraja, 
Ah;un tvam sarvapapebhyo 
Moksha ishyami rna sucah'. (XVIII.66). 

One must surrender to God absolutely in all loving devotion, 
faith and trust. God is sure to provide succour and wash the soul 
of all its sins. If the Mumukshu wants the Sll.�vutha - sth iUlnm, 
the abode of God he has to resort to Bhakti and PrapMti only. 

The Upasana is detailed as of seven stages in the Bodhayana 
Vritti: 

1. VIVEKA: First of all the devotee should have enough of 
discrimination and the knowledge that his body is a living 
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temple of God Himself·as,He resides in him as the Antaryamin 
dild has taken his soul itself as His body. 

2. VIMOKA: 'Vimokah kamanabhishvangah' - He must be 
absolutely bereft of Kama and Manyu, Love and Hate. 

3. AHHYASA: He must realise and experience God's 
presence ever in himself under all circumstances -

'Arambhanam samsilanam punah punar abhyasah' -

4. KRIYA: 'Pancamahayajnanadi anusthanam· saktitah, 
Kriya - He has to perfonn the five-fold Srivaishnava Yajna of 
serving all creatures, the human society, the Guru, the 
forefathers and the Gods. 

S. KALY ANA: The practice of virtues such as Satya 
(truU1- fulness), Arjava (integrity) (purity in thought, word and 
deed), Daya (kindness), Dana (charity) etc. 

6. ANA VASAD HA: He should not enteitain unwanted 
doubts and fears. 

7. ANUDDHARSHA: He must be a true Sthitaprajna on 
the lines Gf 'Sam atvam yoganmcyate' -

A man of such a m ake-up in thoughts, feelings and actions 
will be a true Bhakta. His dhyana, meditation like the ceaseless 
flow of oil -

(Tailadharavat avicchinna smriti santana rupa) - (Sri 
Bhashya) culminates in Upasana. The Bhakta will realise that 
what i s  not possible for mere studies or discursive reasoning is 
possible for Dhyana deepening into Bhakti. 

Naya matmii pravacanena }abhyo na mcdhaya na bahuni\ 
Srutena' - (Katha Up. l.ii.22). � 

He will understand that the eight - fold path of yoga is not 
primarily meant for mere Kaivafya jnana, but truly for 
Brahmopasana. True knowledge, genuine wisdom m akes a 
mumukshu humble. He understands that God is the real Adhara, 
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Niyanta and Seshi and that he is  only a Sesha. He understands 
that he does not live for himself but for God. He then feels that 
everyone of his activities, everyone of the karma he does is a 
KAINKARYA to God. Karma illuminated by Jnana thus 
becomes SESHI KAINKARY A - Service of God. Thus this 
Seshi - Upasana culminates in Bhakti. It is in this sense that the 
true Bhakta is a true Jnanin. The one who has realised that God 
is all - 'Vasudeva Sarvamiti'-

'Bahunam Janmanam ante' 
Jnanavanmam Prapadyate, 
Vasudevah Sarvamiti, 
Sa mahatma sudurlabhah'. 

God is not available to anyone but a true Bhakta. 

'Bhaktyau ananyaya sakhyam aham eva' -
Thus when the Jiva, the Prakara seeks God the Prakarin in 

devotion and faith, it so happens that God with His abundant 
Mercy in rctum Himself seeks the Jiva and saves the Soul. I t  is 
in this sense that God is both the UPAYA and the UPEYA, the 
Prlpaka and the Pr[Jpya. God pronounces -

. 'NAME Bhaktaha Pranasyati'-

Even the worst sinner is saved by God's grace because of 
Bhakti. 

'Madbhavam yllti - Na atra samsayah' -

He atLains ME; there is no doubt about it. 

Through devotion he becomes aware of Me, takes measure 
and having known Me in truth, he enters into ME' - says God 
Himself. 

'Matprasadat avapnoti sasvata'm padam avyayam' -
'Yam prapya na nivartantc tat dh:•m:• P3ramaw M:una' ­

The Bhakta reaches God in Vaikunta once for all, never to 
return. 
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The Sva-Svarupa anusandllana is reversed in the case of a 
Bhakta and i t  llrromes Para-Svarupa anusandhana. The true 
Bhakta 1c .lliscs he is �bsolutcly dependent on God and that he 
exists for God. Hi:. Hllakli deepens into Love for God - Prcma 
marked by the glow of loyalty. Such an ardent Bhakta of  God is 
.,;haJJt,�riscd • a PARAMEKANTIN with'cxclusivc devoti on 
(Eka Bhakti). H1s c.;,cuual rraits ar�: 

Absolute dependence on the Lord, 
Exclusive existence for the Lord, 
Intense love and loyalty to the Lord. 
God in tum loves the devotee most -
Jnanitvaunaiva me matam -

When such true Bhakti becomes a means Lo Moksha i t  i s  
called PARA Bhakti. 

This Bhakti with the craving for God's direct intuition is 
called PARAJNA.NA. When the ardent soul yearns for God so 
intensely that God in turn yearns for the soul ,  i t  becomes 
PARAMABHAKTI. 

Paramabhakti implies acceptance of the Highest Lord as the 
master of oneself. Karma, Jnana and Bhakti depend of c ourse on 
self-cffon. When there is progressive realisation of the essential 
trait of Paratantrya, absolute dependence on the Lord for one's 
being and existence through the ascending series o f  Karma, 
Jnana and Bhakti, it is but meet for the soul to resort to Prapalli, 
absolute scll�surrendcr to God. Prapatti is Saranagati - Falling a t  
the feet of God, feeling completely helpless without God and 
also feeling absolutely safe in God's grace. Prapatti is the uuc 
l ogical conclusion of Karma-Jnana-Bhakti. 

'Prcksh1NataJ:l pravritti r - yii 
Prahvibh1lVltmika svatha, 
Utkrushtam param uddisya 
Tan - namah parigiyatc' - (Ahirb. S. 52-2.) 
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The true feeling 'Na mah ' - 'nothing mine' implies that 
ovorythlng IN God's. The soul gets the deep conviction that the 
entire Universe exists for God nnd is dependent on God as in the 
lust resort it constitutes the Dohu of God Himsel f - The sincere 
feeling atisos In tho devotee - 'God is supremely Superior to Me 
and I am absolutely inferior t o  HIM' - 'The NANTRI-. 
N ANTAVYA bhava. 'The S eshn-Scshltva bhUvn - Superiority, 
J yayan consists of greatness of  qualities and existence prior to 
Time (anavadhlkiitlsaya - prakarshav isishtasya jyayah 
s nbdamukhyarthuvat). 

'Jyayamscaiva tathujyayannaivabhyam vidyatc Parah' ­
'Kalata gunatascaiva prakarsho yatra tishtati' 
- (Ahirb. S .  52/4) 
'Subdastam mukhyayft Vrlttylt Jyiiylt nityavalmnbatc' -

There is absolutely no motive in this love and adoration for 
God. It is spontuneous whence once the Jiva knows God is its 
kind master. 

'NAMAH' - means bcrcrt of the two - 'Ahamta' ttnd 
'M:unatu'. When they arc gone, there is awakened absolute 
submission to God. 

Usually two varieties of' Praputli arc distinguished : 

I .  Arta prapatti, 
2. Dtiptu pn1patti. 

He v.ho hus acquired a real knowledge of God and thereby 
got disgusted of' everything around him, who has completely 
surrendered to God in nil faith, trust und love and seeks God's 
immediate redemptive grace without any delay, he is called an 
.Artu prapanna. He yearns, prnys, craves for God to take him 
back immediately. 

On the other hand a prapannu, having know� and undcr ,tood 
the greutncss of God :ts the one and the only ultimate R�.t l r t y, as 
t he Scshi, Niyunt<l, Svamin, Sarirln, Vyapaka, Dharak.r and 
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Raksl1aka, as the Bhakta, Sarvajna sarvasaktiyuta Sampurna and 
avfipta samsara Kama and having simultaneously been absolutely 
convinced about his own helplessness and absolute dependence ' 
on God, waits for God to give him HIS Grace as He wishes and 
at His own convenience. It i s  Dripta prapatti. A Dripta 
prapanna waits, sure of God's abundant mercy and grace. An 
Arta prapanna gives the S.O.S. call and i s  impatient to wait. His 
only urgent prayer is to get God to his presence so that he can 
get away with Him. 

The doctrine of Prapatti, Ny1isa or Saranagati i s  well 
explained in the 37th chapter of the Ahirbudhnya samhita. 

'Prapyate Paramam dhlima yato navartatc punah'­
'Tcna tcnipyate tattannyasenaiva mahamunc'­
'Paramaunft ca tenaiva s1idhyate Punishottamah ' ­

'Shodhll hi vcdavidusho vadantycnam mahamune'. 

'Anukulyasya samkalpah praikulyasya varjanam, 

Rakshishya titi vi5vaso goptrutvavaranam tathll' 
- (Ahirb. Sam. XXXVII. 25-27). 
' Atmanikshcpa karpanye shadvidha srana gatih' 
- (Ahirb. Sam. XXXVU-28) 

If one sincerely feels he is the worst sinner and absolutely 
helpless and also sincerely 15elie�e that God the Supreme, with 
His abundant Mercy and Grace will never let him down but 
saves he is sure to be saved. 

The only Upaya vacaka required is: 

'Aham asmi aparidh1in1im 1ilayo akincano gatih' 
- (Ahirb. Sam. XXXVII. 30) 
'Tv am eva Upayabhuto me bhavcti prarthan a matih' 
'Saranagatih ityukti't sa devc asmin prayujyatam' 
(Ahirb. Sam. XXXVII.31) 
' 

'You arc my only saviour. I absolutely depend on You. I 
am absolutely helpless and the worst sinner - Save me ! -
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That i s  all that is required of a Prapanna - The intensity of 
feeling, Conviction and trust God can understand and convinced, 
He surely saves the Yearning Soul -

When the Prapanna everytimc feels and experiences 
'NAMAH' that nothing is his own not even his self, how can he 
fee l  he ttics to evoke the mercy of God? It is all God's concern. 
It is for Him either to accept or reject this soul which is His 
bhogya vastu. The soul is absolutely helpless, helpless even for 
any activity of approach - It is Paragata Svikara if God Himself 
a pproaches the helpless but ardent soul and takes it with Him. It 
is Svagata Svikara if the soul seeks Him by its own efforts. A 
critical of these two will be made in the next chapter. 

The Ahirb. samhita asks how can a helpless soul make 
efforts? Convinced firmly of his own absolute helplessness and 
feeling absolutely dependent �m God in every way, the soul at 
best can persist in a prayerful mood only and do nothing else. 
The rest is all left to God. Prapatti is therefore explained as only 
an ' Upaya Jnana' and not as an UPAYA to be pursued - It is 
primarily a mental attitude of helpless within one self and also 
the feeling of absolute faith, trust and hope in God the -
Almighty. A Prapanna is like a passenger in a boat. The 
passenger simply. sits helpless at the mercy of the boatman. It Is 
for the boatman tb do the rest and the needful. The samhlta says: 

'Atra naviti drishtantad upayajninamcva tu, 
Narcna krityam anyat tu navikasyeva taddhareh'­

Obviously it is a pointer to Paragata Svlkllra. 
Further it is pointed out Sudarsana prapatti is also necessary 

for the Prapanna: 
'Bhagavansarva vijayisahasr1uiiparajita 
Satanam tvlm prapannosmi, 
Srikaram sri Sudar8anam '-
'Ancnaiva prapannasya Bhagavantam Sudar5anam' 
'Tasyanubandhllh plmpllnah sarve nasyanti asamsaym.' 
- ( Ahirb. Sam.XXXVII. 32-33). 
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The role of Suda1sana in removing all obstructions in the 
way o f  Moksha is  underlined. This also will be discussed i n  !he 
next chapter. 

Fi nally the greatness o f  Prapalli marga is extolled i n  the 
following verses of the Samhita: 

'K1i tanyanena sarvani rapamsi tapatam vara, 

Sarvc tirthfl\1 sarvayajnil:J sarvadlnfni ea kshanfU:, 
Kritnnyanena Moksl1asca tasya haste na samsayah '· 

Why the performance o f  yajans, yagas, tapas, the 
undertaking of pilgri mages, giving away gifts and so on and so 
forth. Moksha is in the hands of Prapanna. It is so easy though 
so great! It i s  for this reason that God is in Area and has made 
Jhe descension into the concentrated idols. The A lwars easily 
reached God by this means. They made Prapalli before the Area 
vigrahus and auained Him; o r  God reached them. ll is only 
Prapatti that can compel God to come to him the easiest way. 
The secret of it is God is overilowingly merciful. The call of a 
loving soul He cannot ignore! The helplessness of a yearning 
soul He cannot bear to tolerate for long. He rushes to the 
Prapanna as a mother rushes to her crying babe, as a cow rushes 
to her baying calf. 

5. A.cARYA.BIDMANA: A person may be unfit to follow 
the paths of Karma, Jnana or B hakti. Yet he may have absolute 
fai th and trust in God's aparakarunya, abundant mercy and 
grace. A helpless child m ay be ailing. The mother is there to 
administer the requi red medicine to the child and then suckle her 
child with her breast milk.  In the same way anticipating God's 
pleasure i n  resurrecting him,  the helpless and unqualified 
aspirant lor God's grace may seek a Guru, a Paramabhagavata, 
have abundant faith in him to bring God to him. To him Guru 
first and then God. It is the responsibility of the Guru to bring 
God to the Sishya. The Sishya obeys his Guru and seeks 
everything in him and through him. This is not only an Upaya 
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by i tself, the most cffi_cacious, but it can also be helpful to the 
other Upayas. 
V. VIRODIII SVARUI'A: 

These arc the obstacles to be encountered in the way of the 
above Upayas and to be neutralised. They arc also five in 
number: 

1. Sva-Svarupa Virodhi: Abnonnal affection and love for 
one ' s  own body and soul (Dehatmabhimana) takes one away 
from God. Naturully one wishes to nurse his body and senses 
well. Even after the death of the body he wants his soul i.e. 
h i m self to enjoy the pleasure of Svarga. In other words he 
ignores Moksha and wishes to wallow in pleasures in the here 
ami tile hereafter, 

Forgetting thut God is the Master and Proprietor of his soul, 
he thinks he is the m aster of himself and may even go a much 
· i\nya Scshatvu and Sva-Svatantrya' arc two other obstructions, 
w!1iclt one should inhibit. 

2. l'uru-Svarupa Vir·odhi: Forgetting outright the Para­
Svarupa or the Lord, Vasudeva the Suptemc, many arc inylincd 
to regard many of the minor deities as the Supreme. (Devalantra 
Pratipattil Some may even imagine that there is no Ultimate God 
at all in the sense o f  the Supreme creator, sustain�r and 
d estroyer, a God Omniscient, Omnipotent and O m nipresent. 
Some others may lean on Kshudra Dcvatus that enter to ;their 
sensual, ephemcntl or undesirable needs. A few others! may 
view the Avutaras or God as simply exaggerated human bcjngs 
in poetic imagination. They may think that Rama and Krishna 
were just ordinary human beings with some miraculous ptlwers 
and not at all divine incarnations. Many may pooh-pooh the 
i\rcavataru otpod and rile at idolatry saying that it is just a hoax 
played on th¢· believing masses. All these arc h i ndrances to 
knowing Clod, and I l is greatness. The lover of God should be 
far away from such dangerous views. 
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3. Purushartha Virodhi: Viewing Kama and Artha as the 
prime Purusharthas in themselves is of course abominable. B�l 
many are naturally inclined that way. A few others with all thctr 
ascetic fervour and enlightenment believe that Dharma i tself is 
the Parama Purushartha. Moral rectitude is more than enough. 
Why a God and why worries about Him? This attitude should be 
avoided as it takes away the very meaning and purpose of 
existence. 

4. Upaya Virodhi : Making a fetish of discursive reasoning 
to the exclusion of every other means, looking down on Bhakti 
and Prapatti is a fatal mistake. It may lead to agnosticism and 
atheism even. 

5. Prapti Virodhi: Being unmindful of the Prarabdha -
karmas such as avidya-karma and insulting God and h is  
Upasakas, in other words, Bhagavadapacara, Bhiigavatapac[U1\ 
and Asahyapadira there in short constitute Prapti virodhi. One 
should never give room for any such transgressive ideas to enter 
one's head. 

A person with Arthapancaka Jnana will be a true 
Srivaishnava. He is never enamoured of Samsara, although he 
lives, essentially for God's sake. Of course he will be following 
his routine duties as per his varriil;rama dharma. He will be a 

highly cultured person, well enlightened, good and kind in his  
thoughts, feelings and actions, dedicating everything he does to 
God. He feels always oependent on God and his ultimate 
objective is attainment of Moksha through Bhagavadanugraha. 
He loves and respects the followers of God, the Bhagavatas in 
the same way as he respects and adores God. He is the most 
simple, sincere, honest and harmless individual always i,l a 
prayerful mood. He is as dear to God as he is to every other 
fellow-being. 

Yamunacharya has pointed out in his 'Gitartha Sangraha' 
that the B?agavadgita with its 1 8  cantos can be easi l y  
demarcated mto three Shatkas o f  6 chapters each elucidating the 
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triumvirate of Tattva, Hila and Purushallha. It i s  significantly 
revealed in the Gita that Krishna Himself, the Lord Incarnate is  
all the Three. 

The first Shatka of 6 chapters expounds Karmayoga and 
Jnanayoga as the veritable means to Bhakti. 

The second Shatka explains Bhakti yoga as the Supreme 
means to M ukti. 

The last Shatka being a compendium in itself of the entire 
tmth upholds Prapatti as the most effective means to Salvation. It 
is in fact the GITA that has provided the CARAMA sloka and it 
is Lord Krishna that i s  recognised as the Purafna Acharya of the 
Srivaishnavas. 



THE ELIXIR OF SRIV AISHN A VISM 

PRAPATTI 

The followers of the Pancaratra arc given three Mantras for 
daily recitation and meditation towards the realisation of the 
Parama Purushartha. All the three arc given by the Supreme 
Lord Narayana Himself according to the tradition. The first of 
the three is called The TIRUMANTRA, the second OVA Y A and 
the third ' CARAMA SLOKA'. 

I. THE TIRUMANTRA: 

'AUM NAMO NARAY ANAYA' -

It is ulso called the MULA MANTRA. 

Of yore Narayana i s  Himself said to have undertaken the 
N A R A - N A R A Y A N A  avatara at Badarikashram in  the 
Himalayas and have given this Mantra. Assuming the role of a 
teacher he accepted 'Nara' as His disciple and gave this Mantra 
for the bcneficicncc of Mankind. 

II. TIIE DVAYA: 

'SRIMANNARAYANA CARANAU SARANAM PRAPADYE' 

'SRIMATE NARAYANAYA NAMAH' 

He is said to have given this second Mantra to Lakshmi, His 
consort at Vishnu loka. 

III. THE CAR AMA SLOKA: 
'SAR VA DHARMAN PARITY AJY A MAMEKAM 

SARANAM VRAJA' 

'AHAM TVAM SARVAPAPEBHYO MOKSHA !SHY AMI MA 
SUCAH'-
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This Mantra He addressed to Arjuna on the battlefield 
Him�elf. seated in the chariot, having enlightened Arjuna 
prevwusly and also revealed to him His Visva Rupa (The sloka 
is the 66th in the 18th Canto). 

For all these three Mantras God Himself is thus the Acharya, 
Prapaka and Prapya. That is why Kurattalvan has acclaimed 
God Himself as the First Acharya in Srivaishnava tradition. 

'Lakshminatlia Samarambham 
Nathayamunamadhyamam, 
Asmadacnarya paryantam 
Vande Guruparamparam'. 

Mantras are of three classifications, Tamasic, Rajasic and 
Sattvic. Of all the Sattvic Mantras, the Tirumantra is proclaimed 
�he best. It is called the famous 'Ashtakshari Mantra'- Its 
greatness is extolled in many ways: 

' Aum ityekaksharam, Nama iti dve akshare, 
Narayana yeti Pancakshar�i' (Maha Narayan Up.) 
'Tva yo Vedlkshadangani, chandamsi Vividh1Evarilh' 
'Sarvamashtaksharamtastham, yaccanyadapi vangmayam' .  
' Caturantarn ·bhuvam bhoktum, praptuvam anamararljjatlim' 
' Ashtaksharohyupayassyiit, trivargassyatu kimpunajl'. 

The tradition i s  that God as Narayana taught Himself as 
NARA, the Tirumantra. It is obviously the vedic 'OM Namo 
Narayanaya'. For the benefit of the erring unfortu!lllte souls, to 
help them reach the opposite shores of the ocean of Samsara, 
God assumed the fonn of the disciple just to rev.eal to the people 
of the world how to conduct themselves as Sishyas. Of course 
there are innumerable Mantras that reveal the true nature o f  the 
Lord such as: 

'NARAYANAYA VIDMAHE 
VASUDEVA Y A DIJIMAHI 
T ANNO VISHNUJ:I PRACODA Y AT' -
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But there is the Tirumantra given to man under the most 
peculiar circumstances of God Himself assuming the double role 
of both a teacher and a pupil. This Mantra is therefore 
considered to be the Divine Inheritance of Man, a heritage and 
not a self-acquired possession. Hence it is said in the 
Pcriyatiruvaymuli, that the knowledge of this Mantra elevates 
one into the Noble Family (!.1 .9). It showers all the desirable 
boons. It can give wealth, Kaivalya prapti and also the 
attainment of God for those who seck Him in patticular. I t  
destroys all Ule obstacles in  the way of  Karma, Jnana and Bhakti. 
It has in a nut-shell all the Tat tv as t o  be known (says the 
Pcriyat iruvaymuli VIII.10.8). Tirumangai Alvar says ' Having 
known YOUR eight letters, I can speak of other things ' - This 
Mantra gives live great meanings: 

I .  The true nature of the individual souls. 
2. The object of attainment in accordance wilh the true 

nature of the individual souls - namely Kainkarya of the Lord, 
Service to the Lord. 

3. The true nature of subservience unto the Lord, 
4. The means of seeking refuge in the Lord, 
5. The results derived therefrom (MOKSHA). 
This Tirumantra consists of eight holy letters compounded 

into three words. It is compared to the mangala sutra of eight 
strands held in Ulree sheaves. 

The three words in the mantra arc said to reveal 3 meanings: 
i. ,Subservience urito Ule Lord; 
ii. Dependence on the Lord; 
iii. Service unto the Lord. 

The first of the three words in the mantra is the Pranava, 
AUM - consisting of the three holy lcller; A, U, and MA. These 
letlcrs are said to be symbolic of the essence of the three Vedas 
C\cn as butter is obtained by chuming cream stored in three 
vessels. The Pranava AUM contains within itself the 
quintessence of the Ulree Vedas, Rig, Yajur and Sarna. 
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Of the three letters in  AUM, the first letter 'A' is obviously 
the origin of all letters and sounds. It is the diminutive form of 
the word 'NARAYANA' denoting the great Lord who is both 
the cause of the world as also its protector. So Akara in the 
Pranava connotes Paramatman - ' Aksharanam 'A'  Karo asmi' ­
Bhaga.Gita.X.33. 

The third letter in the Pranava namely 'MA' is patently the 
25th letter in the alphabet and is Jnanavaci - It therefore signifies 
the Atman, the individual soul - souls of all classes, the Baddhas, 
the Muktas and the Nityas. 

The second letter 'U' that comes in between 'A' and 'MA' is 
definitely detenminative on account of its position in the syllable 
'AUM'. 

'Sthanapramanattllle U k1nna avadharafiutham' ­
(Mumukshuppadi.) 

The lcllcr U therefore points to the inherent and the 
inevitable relation, yoga between 'A' the Lord (Paramatman) 
and 'MA' the individual soul (Jivatma), 

" 'A' kar&tho V islmu� J agadudayarakshaPralaya krit" 

" 'MA ' kar.rrtho Jivah tadupakaranam Vaishnavamidam". 
" 'U'  k1ro ananyarham niyamati sambandham anayoh" 

'Trayfsarastray1tml!Pranava imam artham samadisat' 
- (Parasara Bhatta). 

So there is an integral inherent relation between this 'A' and 
'MA' as there is. bctween the rays of light and the source from 
which the rays emanate or as between a flower and the fragrance 
that originates from it. Thus the Pranava AUM vindicates the 
integral relation between the individual soul and the Lord, 
between the Protected and the Protector. It comes to this that the 
soul is absolutely dependent on the Lord who is absolutely 
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Independent. It is this 'DEPENDENCE' that constitutes the 
esselltial nature of the Jivatman, the individual soul. 

The moment any sense of independence creeps into the soul, 
that marks its nemesis. As Nammalvar says: (Tiruvaizmozi. 
IV.8.10) if at all there is any respect and cognisance given to the 
individual soul it is because of this dependence on God. 

It is presumed that if at all the Lord is to be the protector, 
He is to be with Lakshmi. Venerable Senapati Misra has said 
'When Lakshmi leaves His breast, she leaves this Jetter 'A' also 
(as quoted in Mumukshuppadi). Lakshmi can neither leave her 
consort the Lord as in 'A' nor can she desert her child, the 
Jivatma as in 'MA'. She therefore occupies the position of 'U' in 
the Pranava 'AUM'. 

The next word in the Tirumantra is 'NAMAH' - It consists of 
two words 'NA' and 'MAH'. 

'MAH' means that which belongs to oneself 
'NA' means 'not that'. 

'NAMAH' therefore implies 'One does not belong to onesclr 
with the clear implication that the soul does not belong to itscl f, 
(but to the Lord). 

- To realise the full import of this tenn 'NAMAH - three 
obstacles arc to be overcome: 

1. The obstacle standing in the way of knowing the essential 
nature of the individual (i.e .. of oneself). 

2. The obstacle that stands in the way of practising the 
means for Salvation. ' 

3. The obstacle that stands in the way of attaining t)lc goal 
of salvation. 

The first obstacle can be removed by realising the full import 
of 'Namah' on the pan of the individual soul (Tlruvaimoz!. 
11.9.�)- ' .I (the Jivatman) am your inseparable mode; Everything 
of mme IS yours; then; is nothing of my own, not even ME'-
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, . 
The second obstacle can be taken off by sincerely feeling 

Without you I am lost; If you don't d�stroy my anguish, there is 
no protector for me - (Tiruvaimozi, V. 8.8.) 

The third obstacle can be obviated by having the one and the 
only desire of serving God and nothing else (Tiruppavai-29) 

It then dawn's on the individual 

1 .  That the essential nature of the soul is that it is God's 
own - His absolute dependant and servant (Tiruvaimozi. 
IV .6.1.) , 

2. That the means to salvation is seeking refuge in GOD, 
(Tiruvaimozi. III 3.6) 

3 .  That the goal of salvation is service to the Master 
(Tiruvaimozi X.8.7.). 

In Periya Tiruvaimuli it is pointed out that 'Narnah' not only 
means 'Dependence' on the Lord, it also implies 'Dependence on 
the devotees of the Lord' - 'I have acquired service to your 
devotees after learning the Ashtakshari' says Tirumangai Alvar 
(VIII. I .3.) 

The last word in the Tirumantra is 'NARAYANA YA' - this 
term is actually compounded of three words, Nara, Ayana and , 
Aya. 'Nara' stands for the collection of all the eternal 
substances, everything of Nitya vibhuti and Leela vibhuti 
including the Primeval six gunas of the Lord. 

'AYANA' means the 'Support'. 

'NARAYANA' therefore simply means ' the abode of all that 
is', the support of everything in the Universe - the basis for all 
and the Master of all. 

'A YA' is the dative case termination, implying that there 
must be the desire in men to do Kainkarya to the Lord (as in the 
case o f  Sesha who becomes an umbrella when He moves -
Tiruvundadi). T�us we must do service to the Lord always at all 
places and in all circumstances without any obstacles, remaining 
with Him at all times. (Tiruvaizmoli III. 3.1.) 
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Thus we observe that the Tirumantra enunciates the Jivatma 
Svampa very clearly in its absolute dependence on the Lord and 
also proclaims the Parama Purushar!ha as Bhagavat Kainkarya. 

The three words in the Tirumantra arc very explicative: 
In 'AUM', 'A' signifies the Lord, the overall Master and the 

pmptcctor of  the Universe, MA indicates the individual soul as 
its ubsolute dependant. The middling, the letter 'U' indicates 
'Ananya Seshatva' meaning that the 'Ma' the Jivatman is not 
dependant on any other than the Lord Himself. 

'Namah' clearly points out that there is no question of self­
protection for thc individual soul, as all its weal and welfare is in 
the hands of the Lord Himself. 

'Narayanaya' relevantly points out that one should always be 
at the setvice of the Lord and His devotees too-

The second Mantra is the OVA YA - This mantra has in itself 
2 Mantras: The Dvaya Mantra states that Lakshmi is the means 
for the attainment of the highest object of human pursuit, for the 
L01 d docs not act unless there is the mediation of Lakshmi. For 
La�silmi to mediate on behalf of the individual soul the soul 
must be convinced: 

1 .  That he is absolutely dependant on God and has nothing 
by himself and in himself. 

2.  That there is no refuge for him other than the Lord. 
Of the two sentences in the Dvaya Mantra, the first sentence 

stales categorically that the lotus-feet of the Lord must be sought 
alter as the only means through the mediation of Lakshmi. 

The second sentence demands that absolute surrender should 
be made to Narayana as associated with Lakshmi. 

SRI i s  the name of Lakshmi. The term SRI has two 
meanings: 

I. As 'SRiY ATE' - it means one who does service unto 
another, 

2.  As 'SRAYATE' - it means one to whom service ls done. ' 
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Everyone realises his essential nature through Lakshmi; but 
she, Lakshmi herself realises her essential nature through the 
Lord. 

Lakshmi is therefore referred to as the Mediatrix: the 
PURUSHAKARA. 

However naturally good the Lord may be he will be 
provoked to righteous indignation at the misdeeds of the 
Cetanas. As the Supreme Master of the Unh:·erse He is naturally 
inclined to be just and mete out punishment to the erring souls. 
Lakshmi always established in the heart of the Lord and His 
Nityanupayini has the quality of transforming of Lord's 
indignation and sense of justice into mercy and the sense of 
forgiveness. This pardon she secures for the individual soul 
from the Lord because of her innate affection for Jivatman as she 
happens to be its mother. It is this dual role she plays as between 
the father and the son that entitles her to be the Purushakara. It 
is only Lakshmi by her intervention that tones down the absolute 
independence of the Lord and make possible the manifestation in 
Him of the benevolent qualities congenial to the sinning souls: 
qualities such as: Parental indulgence (Vatsalya) sweetness of 
disposition (Madhurya), easiness of approach (Saulabhya 
forgiveness) (Kshama), as also the final favour of conferring 
moksha also on the individual soul. 

The extreme limit of God's easy accessibility is His 
emanation into Arcavatara, His manifestation in idols and 
images. It is in the consecrated image of the Lord, His two feet 
arc veritably, palpably accessible. It is the DIVYAMANGALA 
VIGRAHA of the Lord in the ARCA form (the central subject of 
the Pancaratra Agamas) with His CHARANAU that is the true 
heaven and the very refuge of the aspiring soul for God­
realisution. It is therefore the Divya Mangala Vigraha of the 
Lord that is the Force of the Pancaratrin and that is where he 
excels in his saranagati with the exclamation 'PRAPADYE'. It is 
made possi[?lc because of Lakshmi, the mother of the souls. It is 
made possible because of Narayana is essentially SRIMAT - The 
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suffix 'MA TUP' states that the union between God Narayana and 
SRI is eternal. Narayana is therefore always Srimannarayana. 

Thus the essential import of the first sentence in Dvaya 
Mantra is this: 

I, the individual soul surrender absolutely at the holy feet of 
the Lord. 

In the next sentence 'Srimate Narayanaya Namah'- Srimate 
simply means - To Him who always remains with Lakshmi. 

' 
Narayanaya indicates 'To Him to whom all objects are sub-

servient - Him to whom the entire Universe belongs. ·  The dative 
case is used to point out 'that service of the Lord' is the purpose 
for which surrender is made. 

The next word "Namah' - it discloses the fact that all the 
obstacles in. the way of service to the Lord are destroyed. 

Thus the Dvaya Mantra makes known both the Upaya and 
the UPEYA.-

. 

The third Mantra is the CARAMA SLOKA: In spite of 
having enlightened Arjuna on the knowledge of Atma and 
Paramatma Svarupa, in spite of having discoursed upon the 
Karma, Jnana and Bhakti margas and having revealed to him the 
Visvarupa, when Krishna observed that Arjuna was still in 
distres� and had no idea of an easy approach to God-realisation, 
He announced to him in the last resort the one and the only 
means, the quickest and the easiest way of reaching God. It is 
called the Carama Sloka, the last stanza indicating the last resort 
beyond which there cannot be conceived any other means. It is 
pronounced in the foil wing way: 

'Sarva dha1111an parityajya mamekam saranam vraja, 
Aham tvam sarvapapebhyo moksha ishyami ma sucah'. 

The first half of the stanza deals with' what is to be done. by 
the sincere aspirant. The second half delineates what God does 
later having encountered the beseeching soul. The means as 
enunciated by God in this stanza for attaining Him by the ardent 



The El ixir  of Srlvelshnavism 329 

soul will have to make God Himself the instrument of 
realisation. The Lord Himself out of His bountiful mercy and 
anxiety for the yearning soul has agreed to take upon His own 
shoulders the responsibility of redressing the soul's distress and 
taking him unto His bosom. The end and the means, the Upaya 
and the Upeya lie in one and the same person, namely God. That 
is the maximum that God Himself could do for His ardent 
d evotee who has absolute faith and trust in Him, and taken unto 
Him as the last resort and his only recourse. 

The first half of the stanza consists of 6 words: 

Ordinarily the term Dharma refers to works that are capable 
of bearing fruit. Here Sarva Qharmas - all the other means of 
S alvation as stipulated in the scriptures and the smritis, all the 
disciplines of Kanna, Jnana and Bhakli yo gas must be looked 
down and given up with a sense of shame (when man resorts to 
God Himself d i rectly, every other means pales into 
insignificance). 

· 

'Parityajya' - means giving up and the prefix 'Pari' clearly 
points out giving up with a sense of discredit 

'Mam Ekam'- refers to the Supreme and none else: 
Those who seck refuge in ME alone­
'Mameva yc prapadyante'- Gita Vll.14. 

One aught to seck refuge in the Primal person alone-
'Tameva cadyam purusham prapadye'- Gila XV.4. 

In my case may YOU alone be the means­
'Tvameva'upayabhuto me bhava'- (Visvaksena sam.) 
You have given me your holy feet alone-

'Aiinakku nin padame saranagatandozinday' 
- (Tiruvai.V.7.10) 

It all means 'To God the Supreme Himself and to none else'-

'Vraja'- It underlines of course seeking refuge (not as a 
means) but as the end in itself. 
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It signifies that even the act ol scckmg refuge proceeds I rom 
God's grace on[y (Tiruvaimozi. 11.7.6.) 

It means Prapatti as the last resort docs not imply any effons 
on the part of the suJTcndering soul. When all other effons in and 
through tyc yogas have been discarded as futile, as they imply 
the consciousness of an effort and when the individual recoils to 
his basic state of imbecility and absolute helplessness, tho sense 
of dependence on the Lord gradually arises in U1e soul. When all 
self-efforts have waned and withered away, the sense o f  
dependence on God automatically emerges o f  its own accord and 
by God's grace waxes by itself in the mind of the helpless, and 
ends itself up in Prapalli. Ananya Saranatva and Ananya Gatitya 
- mark the upsurge of Saranagati of its own accord by the' grace 
of God without any effort on the pmt of the soul. It is from the 
qualm and conviction of helplessness that Saranatva in God 
arises in the mind. It  is therefore pmely a condition of the mind, 
a stance of the intellect revealing its helplessness, (as it is said in 
the Mahabhamta, Xll1 .2.8.7) that salvation is to be attained 
through knowledge. 

'Aham tv am sarva papebhyo moksha ishyami'-
1 will make you a free soul purged of all sins-
'!  will make you a free soul'- implies 
I .  I needn't make any effon to release you, 
2. You needn't pray to Me any more for release, 
3 .  All · sins will leave you of their own accord. They 

automatically wither away when once you have reached ME. 
'Ma Sucah'-

'Don't grieve'-

Whcn one has surrendered to God and God has reached him, 
t�ere is no question of grief as it is an impossibility in  the 
Circumstances (Tiruchandaviruuam-1 15). 

Prapalli is therefore a true awareness of the essential nature 
of the soul - namely its absolute helplessness and dependence on 
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God outrighl. All that a Prapanna has to do is not to do anything 
as it otherwise obstructs the flow of the Grace of God. He must 
in himself he fully aware of God and His greatness as also of His 
al'llucncc in mercy in association with Lakshmi. 

'Bhagavatpravritti Virodhisvapravritti nivritti prapattih' 
Prapatti is anulment of self-exertion (Sva-pravritti) which 

comes as an impediment in the way of God's Will (Bhagavat­
Pravritti) to save the soul. The Jivatma belongs to the Lord and 
His cherished possession. It is for the Lord to guard J l  is 
possession. It will be a travesty of ownership if the individu.11 
soul puts forth attempts to protect itself in the eyes of the master. 
No worse insult could be cast on the Lord and no better example 
for the sclrs arrogance and haughty demeanour can be cited. 

'Svatvamltmani sanjiitam svamitvam Brahman! sthitam, 
Uphayoresha sambandho nctaro abhimato mama'.-

There is 'Svatva' in Jivatma and there is 'Svamitva' in 
Paramatma (lsvara), and this stallls quo is never disturbed. An 
essential condition and pre-requisite for the Jivatma to perform 
Prupatti is Atma jnana. A knowledge of its own svarupa, an 
awareness of the truth of its own personality which obviously 
lies in Dasyu - Servility - The Primary attributes of the Soul arc 
clearly demonstrated to be three namely, Jnana, Ananda and 
Dasya. The first two are mostly found blurred and besmirched 
because the soul has a perverse tendency to forget oft and on, its 
last but most primary trait (according to the vcdas) of Dasya. 
Avidya-ahamkara invariably Inclines the soul to forget its 
kinship with the Divine in the relation of Dasa to Svamin, 
servant to Master, the owned to the owner. In self-conceit the 
individual soul may persuade iL�elf to think that it can look after 
iL,cJ f. It thereby traps itself in self-deceit because its attempts at 
,.�ving itself checks the free flow of Divine grace upto itself. 
Hence I t  i s  believed 'PARAGATA SVIKARA' and 
NIRHETUKA KATAKSHA' are the only operative factors that 
burst the fetters of Samsara and provide permanent release for 
the soul to be for ever at service to the Lord in His Heavenly 
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abode. This Paragata Svikara is opposed to Svagata Svikara and 
this Nirhetuka Kataksha is the dire opposite of 'Sahetuka 
Kataksha'· He�ein lies the controversy between the two sects of 
Srivaishnavas, the Tcnkalais and the Vadakalais. The Tenkalais 
believe in the voluntary unconditional free flow of God's grace 
unto the individual soul in distress and suffering. They say God 
needs no pretext for His grace to man. His bountiful grace is 
ever uncaused - (Nirhetuka) and is a natural streamline directed 
towards the yearning soul where the least resistance is expected 
in the fonn of any Ahamkara • Avidya (arrogance of self-effort). 
It i s  ultimately Paragata Svikara because it is God Himself that 
seeks the soul to bestow His grace. Hence it comes to this that 
God Himself is both the means and end, in this divine act of 
saving the soul. That is why Prapatti is considered to be both 
the Upaya and the Upeya in itself. This concept of the free flow 
of God's grace uncaused and unconditioned is well explained iii. 
the Pancaratra samhitas as also in  Bhagavad vishaya. 
Nammalvar refers to it  "Velide arul saivar'- (Tiruvaimozi.V·3·8). 
He describes it as the Lords' abundant Love streaming into the 
soul and enamouring it· 

'Ederi alai bukku'-(Tiruvaimozi.II.7.6). He says just as one 
cannot resist the influx of Kanna so also one cannot resist the 
inflow of God's grace, in spite of one's ignorance and egoism­
(avidya-ahamkara). 

'Vidhivakkinrlkka parer' • (Tiruvaimozi. V -1-1) 

However rnu<;h one might have sinned owing to one's 
association with mula-prakriti, when there is this Nirhetuka 
Kataksha of God streaming down upto· him, he

' 
is simply 

engulfed by God's grace and utmost kindness and canied 
through to the safety of His abode. He is delivered from sin and 

, admitted into His ptesence and into His service. 

The Vadakalais on the other hand do not believe in 
Nirhetuka Kataksha and Paragata Svikara. They are at a loss to 
understand as to how there could be an unconditional flow of 
God's mercy and grace even without a petition or a request. 
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They insist on a cause, a compeiJing circumstance, a 'Vyiija'. In 
other words they believe in Sahetuka kataksha. Without a 'hetu', 
a reason or request, God's grace need not be in evidence, they 
say. Similarly they also point out that without an effort even on 
the part of the individual, grace need not manifest. God helps 
only those who want His help. Before they desire His help they 
must deserve His help. They should seck Him in all earnestness. 
Therefore it is only 'Svagata svik�ra' that is pcnnissible and that 
is actually the case. God is neither so chivalrous nor so cheap 
they mean to imply in their arguments. According to Vedanta 
Desika, the Protagonist of this school, every individual has his 
own freedom of choice and freedom of will. Man errs by his 
freedom. He is equally free to feel sorry for his sins. He can 
improve himself by Kanna:jn�na yogas. By Kanna yoga he can 
improve his conduct and by Jnana yoga he becomes truly 
enlightened on the Tattva Traya. He can know his essential 
nature, the nature of the material Universe and also God the 
father and protector of the entire Universe of Cit and Acit. When 
once his mind is disciplined by Kanna-jnana, there arises. in him 
Bhakti. He can then take on to either Bhakti-yoga or Prapatti 
yoga as the surest means (Upaya) to salvation. Desika 
recognises the superiority of Bhakti and Prapalli over Kanna and 
Jnana and says that both Bhakti and Prapatti equally lead to 
Mukti. Of the latter two, he once again prefers Prapatti to 
Bhakti. He admits Prapatti is easier of pcrfonnance, more akin 
to the innate propensities of the soul and also quick in delivering 
the results as i t  has the directness and immediacy of approach to 
God, the Heavenly father. It i s  the best Upaya to realise the 
Bpeya. But Prapatti is to be performed by the individual soul. 
Before surrendering to God the individual should have a sense of 
Akineanya, a sense of unworthiness of himself because of all his 
sins and must have been overwhelmed by remorse, contrition or 
penitence for all his transgressions of the nature of omissions 
and commissions. In doing Prapatti he must seek God in all 
earnestness and in all humility. Of course God will be moved to 
save him by the mediation of Lakshmi, the Purushakara and He 
does save him, sure and ce1tain. God never acts in the aboonue of 
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a vyaja (I cason) and God never bestows His grace in the absence 
of an e ffort on the part of the individual to seck His grace. It is 
pure and simple Sahctuka angikara and Sahctuka kataksha. God 
can never therefore be both an upaya and prapya the means and 
the end, both the upaya and th� upeya in Himself. God is to be 
sought after by the yeaming soul just as the baby-monkey seeks 
the under-belly of its mother and clings to her with effort. Only 
U1en is its safety the mother's responsibility. (It is called Markata 
upaya • the 'monkey theory'). Pillai-Lokacharya and Manavala­
mahamunigal, the protagonists of the Tenkalai school who 
uphold that God Himself is both the Upaya and the Upeya 
pronounce the Marjara nyaya • the cat theory-just as the mother 
cat herself seeks the ki tten and c;ll'fies them by mouth to safety, 
so also God Himself seeks the helpless souls i n  distress and 
provides them succour. If the kitten launch into self effort and 
wander away hither and thither they are lost. So long as they lie 
helpless and await the mother, she surely comes and fetches 
them to safety. 

It is universally admitted that God's grace in Prapatti is 
impossible wi thout the significant role of Lakshmi and her 
mediation on behalf of the Prapanna. Only Lakshmi is capable 
of converting Lord's meticulous sense of strict justice into 
unlimited mercy for the soul. She is therefore called the Divine 
Mediatrix, Purushakara as between God and the individual soul. 
It is said that during the period of her union with the Lord she 
corrects the Jsvara and His law of retribution. During the period 
of her separation from the Lord she corrects the Jivatman and 
leads him to the Lord. That both Isvara and Jivatman are 
corrected by her, is admitted by all. She is said to tone down the 
Lord by her beauty and convert the cetana by her mercy. She is 
said to possess the three essential characteristics of : 

1 .  Kripa · kindness to the souls, 
2. Paratantrya - dependence on God, 
3. Ananyarhatva - servility to none other than the Lord. 
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Illustrations for these innate tendencies and essential traits of 
Lakshmi arc profusely quoted from Ramayana which is  taken by 
the Purvacharyas as the Saranagati veda. In fact there is a 
chapter in Ramayana on Abhaya Pradana and i t  is considered to 
be the Upanishad of Vibhishana Saranagati. Lakshmi's kindness 
(Kripa) is well-defined as Paradukkha asahishnutva. She cannot 
bear the pangs of other's sorrows. She feels terribly unhappy in 
others' miseries. 'Parah dukkhe dukk11itvam' - That is why she is 
said to have entered the prison of Ravana (though she co

.
uld have 

easily avoided it) just to be one with the other thousands of 
women su ffering i m prisonment at  Lanka and provide 
consolation to them. When Hanuman demanded her pc1mission 
to take vengeance on the Rakshasas in retribution, she is said to 
have pointed out to him that i f  the law of retribution were to 
prevail, let alone herself even Ram a, Bharatha and Lakshmana 
would have to be brought under its pervicw one way or the other 
and that none was above board. She always believed in mercy 
and forgiveness quite consistent with her dominant attribute of 
Klipii. Piiratamrya, absolute submission to the will of the Lord is 
illustrated in her �ccond separation from the Lord. After the 
washerman's story, Sita could have ended her l ife. But she 
obeyed the command of her Lprd and went to the forest. 
Ananyarhatva, the sense of belonging exclusively to the Lord as 
H i s  possession is again well explained in her third and last 
separation from the Lord, when she called upon Mother Earth to 
take her back. She proved her absolu tc loyalty to her Lord by 
giving proof for her chastity. That she lived for him and 
followed His will arc well manifested both in the presence of the 
Lord and also in her separation from the Lord . Ramayana also 
illustrates how Sila (the embodiment o f  Lakshmi) exhibited acts 
of Purushakara towards Lakshmana during her association with 
the Lord and towards Ravana and his hordes during her 
separation from the Lord. Now the controversial question arises: 
When God Himself is ultim ately the Saviour of all, why is a 
Purushakara required? It is pointed out that the act of mediation 
is required to intercede on behalf of the sinner when lhe Chctana 
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is in need of forgiveness while retribution is staring him in the 
face as the only just and correct reward for all his sins. 
Normally the Purushakara is required for the salvation of man, to 
bring down on him the Mercy of God for all his sins and to 
secure for him God's bountiful grace for final redemption. Of 
course there are rare occasions when God Himself even without 
the mediation of Lakshmi has bestowed His grace and saved the 
soul, 'as He is absolutely independent and knows things better 
than even Lakshmi. For instance the best illustration of Prapatti 
as an example for Divine Voluntary grace, is provided in the 
Bhagavadgita when God out of His utmost consideration for 
Arjuna Himself played all the roles of Acharya, Purushakara and 
Rakshaka, (the teacher, the mediator and the saviour all in one, 
God Himself undertook to be). As an Acharya he enlightened 
him on the Jivatma and Paramatma Svarupas as also on Karma, 
Jnana and Bhakti yogas. He gave him the carama sloka as a lever 
to Prapatti and He assured him of His grace. But normally 
Prapatti requires the mediation of Lakshmi not only to lead the 
soul to God but also to make the Lord forgive the soul and show 
compassion to the erring soul led by her. In His uttnost mercy 
the Lord may even reveal at the sinner and because of his sins 
He may volunteer to save him making sins of the sinner 
themselves a springboard for His saving grace (Also a soul saved 
is a gain to the master). That is why it  is admitted that there is 
absolutely no stipulation of place, time, species, caste or sex for 
Prapatti. Vibhishana, a Rakshasa has done it. Even animals 
have done it let alone men and women. So also there is no 
stipu\ation of purushartha for prapatti. Draupadi performed 
Prapatti when she was unclean. Arjuna did it on the battlefield. 
The crow · and the snake (Kaka and Kaliya) did Prapatti. 
Dharmaraja made Prapatti for his kingdom; Draupadi for 
clothes; Kakasura for life; Gajendra for Kainkarya etc. etc. 
Whatever be the ends desired (Provided they are not bad or 
harmful to others) they are absolutely fulfilled in  Prapatti. 
Prapatti may be performed by any towards any end. But it is 
wi�e that Prapatti should be made for the realisation of the 
Parama-Purushartha - the supreme end of Moksha. Moksha in 
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teims of the essential nature of the self namely Dasya - to be in 
constant attendance on the Lord and do Kainkarya to Him in His 
heavenly abode - Nitya-Vaikunta. One should seek for 
redemption from rebirth and samsara. One should think of 
retuming home, the heavenly abode of the Father where real 
bliss is found. Of course for men on earth, the Pancaratras have 
provided the best place for performing Prapatti, in the form of 
idols and consecrated images in temples where Lord's presence 
is brought about along with Lakshmi's also. In the Area vigraha 
the Lord has disdained His glory, forgets the insults of man, 
forgives all his failings and provides His holy feet for the 
Prapanna to prostrate and recline his head upon. The Dvaya 

· mantra clearly states the very simple logistics of Prapaui: 

Srimannarayana Caranau Saranam prapadye - It is absolute 
self-surrender at the holy feet of the Lord in company with SRI. 

Srimate Narayanaya namah - Surrcnder·of all to Him the 
Lord with SRI - NAMAH - nothing of m ine anymore. 
Salutations to HIM. 

So far as the Prapanna is concerned it is impossible to 
conceive of Narayana as without Lakshint. 

'Srimunnurayana' and 'Srimate Narayanaya' arc significant in 
themselves. The Pancaratras are clear on the Personality of 
Lakshmi or SRI. She is described as 'Vislmu Sakti' (chap. IV -
and Purus11i Ratri - in this thesis). She is the Matrix of all that i s  
CIT and ACIT and therefore she is the Mcdiatrix. I n  the chain of 
emanations portrayed in the pancarairas she is the first 
emanation so to say and therefore she may be considered the 
Matrix. As having come out of the Lord, she is separate from 
the Lord. At the same time her links with the Lord arc deeply 
rooted or we may say more deeply rooted. Alavandar in praise 

'" of Lakshmi has composed a separate poem of 4 slokas known as 
'Catuh Sloki' - and has thereby laid the foundation for works o� 
Sri Tattva such as those of ALVAN, Bhattar and Vedanta 
Dcsika. Parasara Bhutta referring to Lakshmi says: 
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'Tadantarbhavlivlm na prithagabidhatte srutirapi' -
The Dvaya mantra referring to Narayana as 'Siimat' is a clear 

pointer to this fact. At the same time the most mootable point 
for discussion is this: 

Can Lakshmi be conceived as on a par with the Lord in 
certain ways as having the capacities for Jagatkaranatva, 
Vibhutva and Mokshapradatva? It is uue that by some free will 
' Kasmaccit svatantryat' (of course consisLent with the will of the 
Lord) she has darted out of Para Brahman and that by her Kriya 
Sakti and Bhuti Sakti the entire universe·of matter and souls are 
evolved, according to the Pancaratras, At the same time bow can 
the Pancaratras say that she is on a par with Brahman? They 
don 't. She is not. Lakshmi Tantra says there is  only 
Avinobhava or Samanvaya as between the sunshine and the sun, 
Lakshmi is only al! aspect of Brahman, Brabma's sakti -

' Pranarupo Vishnoh sankalpah' -
She is an emissary of the Lord as she i s  only an emission 

from the Lord according to the Pancaratras, But the Lord is 
more than Lakshmi and Lakshmi is only an infenitesimal part of 
the Lord, 

'Jagattaya lakshyamana sa Lakshmi r iti g[yate'-
We may even say she is the Vicereine bearing of royal 

authority of Vishnu, But she is essentially a Sesha of the Lord. 
Merely because certain powers are delegated to her, it does not 
mean she has Antharbhlzva in 'Isvara koti ' in the same way she 
has Antharbhiiva in 'Jiv koti '. The first to display Seshatva, 
Paratantrya and Ananyarhatva is Lakshmi herself as she leads 
the entire Jiva koti and so to say she is the first citizen of the 
Lord 's Realm. That she is separate from the Lord is clear in the 
Pancaratra's. Lakshmi herself perhaps resents any undue 
preroga tives and privileges thrust on her by her admirers, the 
fellow-jivas. By her Bhavya and Bhavaka saktis (as portrayed in 
the pancaratras) delegated to her by the Lord, she pervades the 
entire �niversc - (Sarvagii) with I{im, But we cannot stretch our 
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imagination to say that she pervades the Lord too. It is 
impossible - It will be chicanery of thought. So also because of 
her bhiivyabhavaka sakti, she may be secondarily responsible for 
the entire m anifest Universe, the Jagat (according to some 
Pqncaratra samhitas). But she cannot be called Jagatkarana 
vastu in the last resort. It will be a patent insult to the Lord and 
incongruous in the context of Himself being the Upadana karana 
and Nimittakarana of the entire manifold of Cit and Acit in the 
context of the triumvirate ultimate concepts of Cit, Acit and 
Isvara. Because the Leela-Vibhuti i s  brought about for her sake 
and by her agency too by the Lord, because she is the mother 
and the matrix in a way, she is in the role of the mediatrix on 
behalf of the souls and more so on behalf of the erring souls. 
Because the Lord loves her so much He condescends to forget 
His strict sense of Justice and inclines to be kind and considerate 
to the souls. Her portfolio is correctly defined as that of 
Purushakara and how can the Purushakara possess the power of 
Moksha pradatva? It is impossible. The supreme powers all rest 
in the Lord as Lakshmi herself rests in the Lord. The status of 
Lakshmi as next to the Lord Himself i s  incontrovertible. But she 
is separate from the Lord although she is in communion with 
Him always (Anapayini). She permeates the Universe with the 
Lord (Yatha sarvagato Vishnuh tathaiveyam, Dvijottama!). But 
she cannot penneate Isvara although she can be in communion 
with Him. 

In Prapatti, there is no doubt, manifestaiion of grace is 
Lord's  own sweet will. It- cannot be compelled by the 
individual 's  austerities, piety and self-efforts. Otherwise why 
should there be the need for purushakara by Lakshmi? Even 
there, Lakshmi can only recommend, appeal, coax but not 
compel. Grace 

'
cannot be bargained for by offer of BhakLI. 

Voluntary free grace of the Lord is God's o'wn free gift to man. 
' It is always there ever exhuding from the Lord, because God in 

association with Lakshmi is ever worried about the s afety and 
well-being of the souls and in fact more for the worse 'sinners. 
(God is aware of the freedom of will in the individual souls, their 
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association with Prakriti and their propensities for monkeying 
with that freedom). Now the differences between a Prapanna 
and any other ordinary soul or a non-prapanna is just this, that 
the prapanna has removed in himself all the ' Virodhis' for the 
easy flow of God's grace. How the way is cleared for the inflow 
of God's grace in the case of the prapanna, is the question. 

Obviously by removing all obstructions in the way. The next 
question is : What are the obstructions? The sense of Ahamkara 
and Mamakara, ignprance about the innate Svampa of one's own 
self that it is essentially Paratantra, absolutely dependent on God 
and God alone, that it is ananyarhasesha and that it exists for the 
Seshin only, ignorance about the Paramapumshadl1a which lies 
in absolute service, Kainkarya to God alone and none else, 
ignorance about the true nature of Saranagati that it lies in the 
special sacrifice or endowment or dedication to God Himself of 
the three namely Phala samarpana, B hara sam a rpan'a and 
Svampa samarpana too etc. The act of self-surrender, Prapalli is 
Sadhyopaya - and the Lord to whoJl! lt is m ade is Siddhopaya. 
There is no doubt about it. Is self-effort required to prepare tim 
ground or not for God's grace to flow in? If this question is 
asked we nave to admit it is necessary though in all humid i ty we 
may say even Siddhopaya is due to God's grace itself. Th<ll is 
what a honest Prapanna, in all love, devotion and dedication 10 
God feels. But should he not work for it, should he not sincerely 
put fonh voluntary efforts in that direction? 

'Svamin Svasesham Svava!>am Svabhavatvena Nirbharam ' 
'Svadatta Svadhiya Svartham Svasmin nyasyasi min 
Svyam' . 

Let alone Vedanta Desika emphasising it. Even the 
Pa?caratra� emphasise it. In fact the scheme of Prapalli as 
dclmeated m the Pancaratras consists of six angas: 

I .  AnuklJlya Samkalpa 
2. Praikulya Vmjana 
3. Mahavisvasa 
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4. K1rptmya 
S. Goptritva Varana 
6. Atma Nikshcpa. 

Anukulasya sankalpah pratikulyasya varjanam, 

Rakshishyatlti visvaso Goptritvavaranam tathii, 

Atma-nikshcpa Karpanyc Shadvidha Saranlgatih' _ 

(Ahirb. samhita. XXXVII.37-38). 
' 

3 4 1  

Anukulya : When the individual's mind is purged of all 
egoism, it will be attuned to the redemptive purpose of the 
Rakshaka. 

P r a t i lwl y a - V a rj a n a m :  Renouncing all that i s  
unsatisfactory and repugnant to the Lord. 

Visvusa : Absolute Faith and Trust in the saving grpcc of 
the Lord as the Universal Rakshaka - unshakable confidence in 
Prapatti. 

Kurpunya : The feeling of utter unworthiness and 
helplessness leading to perfect humility. 

Goptrltvuvarana : Seeking the g1 ace of God as the only 
refuge .. 

Atma-Nikshepu: It is giving back the Self t o  the OWNER, 
SVARUPA TYAGA. 

It is completely 'Namah'' - 'nothing of mine - everything 
thine' - Even God's saving a9t is dl)e to God's unlimited grace. 
Everything is a Thyaga to God, a dedication to God including 
the very Sell' of the individual. It is absolute Svarupa Tyaga to 
God. To wipe the slate clean of everything of MAMA and 
therein re-write· .'NAMAH' requires not only cfforL in  the 
direction of Sarna and Duma, but also the abhimana of Acarya. 
Sarna is obviously controlling the passions arising out of contact 
with the senses. Duma is control of the inward senses. With 
absolute self control both inwards and outwards the aspirant has 



10 ;cck a Gum . a teacher. The aspirant for Prapatli has certuin 
ethical sancttons and spititual disciplines to be followed: 

1 .  He should not love his body much as it encourages 
'Ahamkata' and ' Vishaya pravanya' • Egoity and attachment to 
the senses. 

2. Attachment to one's own blood relations, kith and kin 

should be gradually given up. 
3. Every other Srivaishnava is to be regarded as a ti'UC 

'Bandhu'. 
4. Should adore God as his true Father. 
5. Should truly honour and adore the Acharya. 
6. Should love his own disciple as a lover loves his beloved. 
7. Should always ponder over the soul and not the body. 
8. Should emulate the wisdom and 'anushtana' of the  great 

• 
devotees of the Lord. 

9. Should respect and worship the God in temples. 
10 Should be tree from all unworthy desires. 

I I . Should love and revere God and the elders. 
12. Should be restrained in food habits and should always 

be m good company. 

A seeker of Prapatti Marga should have the greatest devotion 
not only to God but also to the Acharya. That is the essence oJ' 
the message of 'Srivacana bhushana ' .  

I .  He must feel that h is  only abode i s  eilher God ' s  or 
Guru's. 

2. His only language must be the praise of his acharya and 
ofGod. -

3. His only prayer · Recounting the lives of the great 
devotees of God, the Alvars and Acharyas. 

4. He must strictly abide by the precepts of the 
Purvacharyas. 

5 .  He must avoid the association of anti-Srivaishnavas. 
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6. He must always be thinking of Kainkarya to Acharya and 
God in every one of his doings. He must keep away from the 
many forbidden acts : such as cruelty to others, flattery of others, 
voluptuousness, theft, uttering falsehoods, eating forbidden food, 
etc. He should not for a moment think of God the Supreme on a 
par with the many other minor deities. He must never for a 
moment entertain the idea that the Avatars are just hl,lman beings 
exaggerated to God's status and that they are not really God's 
incarnations. He must never do anything inconsistent with his 
Vama�rama dharma. He must never let his mind to examine the 
composition of the Area vigrahas. He must never for a moment 
even imagine that the soul is independent of God. I;le must never 
attempt to expropriate God's property or any other publi c  
property. H e  should nevet allow ahamkara (pride), artha 
(avarice) or kama (lust). He should never denounce the Acaryas 
of offend the Bhagavatas, the devotees of God. 

The worst possible sin for which there is no excuse is 
Bhagavatapachara - sinning against God's devotees. God 
Himself has undl!rtaken Avatars to punish the offenders against . 
His (!Qvotees. It Is heinous and atrocious to distinguish between 
one devotee of God an,d an other on grounds of caste, cleanliness 
or sex. Often it is admitted a devotee, bhagavata of a so-called 
low-bom caste is definitely at an advantage over the so-called 
superior brahmin devotee. The latter has the innate ahmnkara of 
his superiority of birth and i s  inclined to follow Karma-Jnana­
Bhakti instead of the most simple and easiest attitude of 
Saranagati as he thinks he has the necessary qualification by his 
birthright of superior intelligence and sa�Uskara. In this gusto of 
pride he may even look down on Saranagati as the only road of 
the unfortunate and the helpless. Even otherwise his superior 
birth entails him in the strict observance of nitya-naimlttika 
karmas becoming of his Varna and that much of time is 
unfortunately lost for him for the prayerful adoration of God the 
-Supreme and meditation on Him. However unclean or haggard a 
bhagavatha may look in thcl exterior and to all outward intents, 
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he has the inward purity as God is established in his heart in tho 
Divya mangala svampa. 

'Svapacopi mahipala Vishnubhakto dvijalhikah', 
'Vishnubhaktivihinastu Yatisca svapacalhamah'. 

Often unfortunately many have the patent marks of 
Yaishnavis!ll all in the outward shpw with the absence of 
Vishnubhakti at heart. The show mostly carries weight and 
canies llle day ! It must be borne in mind that the moment even 
a candala becomes a devotee, he is reborn in this rebirth alone! 
There arc innumerable references in the scriptures about the 
greatness of Bhagavatas, the devotees of God in spite of their 
inferiority in birth. 

Sri Rama perf01mcd Brahma medha to Jatayu. Dharmaputra 
performed the last rites to Vidura. Several 1ishis waited at the 
doors of DhamJavyadha to get their doubt in the Vedas cleared. 
Sri Krishna delighted in dining at Vidura's res i d ence. 
Ramachandra graciously accepted fruits at the hands of Sabttri, a 
hunter-woman. Perianambi, Ramanuja's Guru performed 

· Brahm a mcdha to Maraner Nambi, a harijan saint. Ramamua 
h1mself treated Tirukkacacinambi, a sudra disciple of Alavandtu' 
as his teacher. R amanuja used to go to bathe in the Knvcri 
supporting himself on the arms of a brahmin disciple of h is but 
on his return from the river he invariably took for his support 
Pillai Urangavallidesar, a Sudra. Nammalvar, Timmangai alvar, 

Tiruppanalvar are classical instances of great d evotees of God 
being inferior of birth. Andal was a lady. 

Bhagavata kainkarya and Acharya kainkarya arc necessary 
preludes to Bhagavat kainkarya. Nay, in fact they themselves 
constitute into Bhagavat kainkarya. I n  fact ty10 types of 
Acharyas arc distinguished : 

1 .  Upak1iraka, 
2. Uttaraka. 

The Upukaraka Acharya is  one who imparts all the needful 
knowledge and shows the way to salvation. 
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The Uttaraka Acharya on the other hand is one who not only 
imparts all the necessary knowledge but also takes the disciple as 
it were by hand and leads him to Heaven. He is considered to be 
both Upaya and Upeya iil himself so to say for the disciple like 
God Himself. Srivacana bhushana goes to the farthest limit of 
saying that the Acharya alone is  the Saviour as he constitutes in  
himself the means and the end of  s alvation so far as the Shishya 
is concerned. God has both the sense ofjustice and mercy as He 
is Himself ultimately the Law and the Niyamaka as also the 
Father. But the Acharya is said to be moved only by mercy and 
never by the sense of  justice with its tendency to award 
punishments. Acharya can be accepted as the means, Upaya for 
Salvation. But how can be accepted as the Upeya also. The 
instance ofSatrughna i s  quoted from the Ramayana. Satrughna, 
one who had a victory over his enemies, the senses (as the very 
name 'indicates), i t  seems did all service to Bharata in preference 
to Rama because Rama had such a beautiful figure and 
personality as to attract the mind and senses of all the Jivas. 
Satrughna never allowe(l himself to be attracted by Rama's 
beauty leading to Vishaya pravanya. It is further argued that if 
the Acharya's contact is lost the soul can never get back its 
viltucs. It is only a lotus in water that blossoms at the Sun. On 
the other hand i f  the water has dried up, the same sun scorches 
the lotus out. Finally it is pointed out that Bh�gavata kainkarya 
is like a supporting stick that takes a creeper on to the 'Panda!' 
whjch is similar to the Acharya. The Acharya abhimana will 
help the soul to blossom forth in all its love and prapatti to the 
Lord just as the Panda! helps the tender plant to shoot forth into 
abundant leaves, to bud, blossom, and bear fruit too. 

Bhtigavata kainkarya is considered to be a very important 
aspect of Bhagavat kainkarya itself. 

'Yasyamurdhnisthitam yavat Vaishnav1mghri n\iassubham, 

Gangildi sarvatirlhani tlivat tishtanti asamsayah' 
- (Brahmanda purana). 
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means for redemption. There is absolutely no doubt cast in the 
Pancaratras, the Bhagavata and other texts on the nature of Free 
Voluntary flow of God's grace. God's grace can never be brought 
nor can it be compelled to now by any means. It is invariably 
the manifestation of His Sweet Will (you may call i t  Capricious ! 
God i s  not bothered as He is the Sarvajna). God's grace i s  there 
ever ready to outflow towards the Cetanas because there i s  
always Lakshrni with Him. Only Lakshmi can be the 
Purushakara as the Leelavibhuti is all for her. Even for B hakti to 
arise in man, God's grace is to be there. The Bhagavata is also 
clear on this point, 

That action Is true and becoming of itself which pleases God 
- (Bhagavatha IV. 29-49). 

Whatever i s  done for the pleasure of God gives rise to 
devotion and devotion promptly gives rise to knowledge' 
(Bhag.I.5.35). 

In, fact Bhagavata says XI.2.22: 

'We should surrender all our actions of God without any 
desire for the f111its · even all our dulles in terms of our sLation in 
life' -

Bhagavata again XI.l 0.1 .  
'The complete abandonment o r  surrender of the soul to God 

is the Highest Truth'- (Bhagavata VII. 6. 24). 
"The milk-maids of B rindavan had Him alone in their 

thoughts and speech in all their bodily exertions, were full of 
Him and Him alone in every way". 

Although God ultimately is both the Upaya and the 'upeya, 
the means and the end, one should never wallow in delusions of 
God-intoxication and abandon all his responsibilities in life and 
living One should perfonn his duties with a spirit of dedication 
to God, in the spirit of Nishkama kanna, one should seek a 
teacher, an Acarya, be enlightened on Tattva-Traya and one 

0 
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• should, to begin with, oevclop a love for God (Bhakti) and love 
for all His devotees, One's devotion should culminate in Bhakti 
and Bhakti should load to Prapatti. Prapntti can be made with 
the help of the Three Mantras: The Tirumantra, the Dvaya and 

the Carama Sloka. One should be a true S1 ivaishnava in thought, 
' -word and deed. He should perform Acharya kainkarya, 

Bhagavata kainkarya and Bhagavat kain!tarya. He should 
worship at temples. He must make prapatti before God in the 
Area form and wait for His grace to manifest and be bestowed 
on him. One should wait for his tum, for God to release. him 
from Samsura and take him back. In shon one should wait for 

Dripta Prapatti to take its own course for God's grace. Alta 
Prapatti i s  not given to one and all. It may be the privilege of a 
few mystics. It is definitely not of the ordinary. That is the 

message of the Pancaratras under Hila and Purushanha. That is 
the exact wisdom of the Bhagavata Purana. That is the 
rccommendutions for the Alvars and the Acharyas. That is 

exactly the road paved for the redemption of the soul i n  
VisishtadvaHha. That is the path o f  God - realisation for all the 
Srivaishnavas whatever be their particular denominations. 

That in short is the sovereign remedy prescribed by the 
Panearatras for the metaphysical evils of Rebirths, Ahamkara 
and Avidya and for all the other ills of life. 



THE OTHER AGAMAS - V AIKHANASA, 
SAIV A AND SAKT A 

THE VAIKHANASA AGAMAS 

UNLIKE the Pancaratrins, the Vaikhanasas form only a 
minority, allhough they constitute an important sect among the 

· Vaishnavas. The origin of the Vaikhanasa agama is attributed to 
VIKHANAS or BRAHMA himself who is said to have revealed 
the Sastra through his four disciples, ATRI, MARICI, 
KASYAPA and BHRIGU. Many of the Yai\chal]asa samhitas 
arc printed by the Tirupathi temple authorities, A few are ptinted 
by the Vai khanasa grantham ala series, Madras. One is ptinted 
by the Trivandrum Sanskrit series No. 121 .  K. Sambasivasastry 
had edited a Vaikhanasa samhita attributed to Mai'ic i .  Even 
Vedanta Desika has written a work on Vaikhanasa Agama. 

It is said that at Vishnu's command Vikhanas came down to 
earth to o ri ginate worship of Vishnu in His Area form (in the 
form of  idols in temples). Brahma incarnated H i mself as 
VIKHANAS in  the Naimisharanya and then VISHNU Himself 
taught B rahm a the mysteries of worship in the form of thirty two 
questions. Since God, the Bhagavan Himself taught this agama 
to Brahma first, Vishnu Himself is the originator of the Agama 
also as in the case of Pancaratra Agama. /).s it was Vikhanasa 
who gave this agama to the world direclly through his four 
disciples or  Maharshis, namely Atri, Marie!, Ka�yapa and 
Bhrighu, he is said to be the Pravartaka of this Agama and hence 
the agama is called after him. 

There are four divisions in the Agama: 
I .  Samhita, 2. Adhikarana, · 

3 .  Tantra, 4. Khanda. 

• 
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The following eight Agamas arc said to have been given by 
Marici Maharshi, namely: 

1 .  Jaya (Mi). 2. Ananda, 3. Samjnana, 4. Vira 
5. Vijaya, 6. Vijita, 7. Vimala, 8. Kulpa. 

These eight arc also called Samhitas. 

The following ten as spelled out by Bhrigu Maharshi arc 
called the Adhikaranas: namely: 

1 .  Khila, 2. Khindhiklra, 3. Puriidhikara, 
4. Vffifldhikfra, 
7 .  Kriyfllhiklra, 

5. Arcfldhikf[a, 6. Miinfllhikfra, 
8. NiruktfdhikfJra, 

9. Prakimrrlhikfra, 10. Yajnlrlhikfua. 

The following four spoken out by Atri Maharshi arc called 
the Tamras : namely: 

I .  Purva tamra, 2. Vishnu tantra, 
3. uuara tantra, 4. Mal1a talllra. 

The following thtcc Agama bhagas called KHANDA arc 
said to have been given out by Kasyapa Maharshi: namely: 

' 
I .  Satya khfUlda, 2. Karma khfutda, 3. JnfUla khfUlda. 

For all these, the Muladhara, the basic foundation is said to 
be the Thirty Two Sturas given out by Vaikhanasa Himself. 

The Vaikhanasa Agamiidhikaris arc also called by the name 
of 'GARB I-lA SR!V AISHNA VAS' and they require no initiation 
like the Saivitcs or the Puncaratrins. The Vaikhanasas claim that 
there were live million texts in support of their Agamas and they 
still believe that there arc nearly fi fty thousand texts in existence. 
'Sti Lakshmi Visishtadvaita Darsana' - (Brahma Sutra) a Sariraka 
bhashya supports this claim and extols this Agama. Texts like -
'D<L�avidha hctu nirupana'. 'Uttama - Brahma Vidyl'i etc., 
champion the cause of Vaikhanasa Agama. As in other 
Vaislmava and Saiva Agamic texts, the Vaikhanasa Samhitas 
also explain and encourage temple art, architecture, installation 
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and worship or idols etc., and in fuel contribute much in that 
direction. In every way the Vuikhanusu Aguma is a Mithatnntra 
as t11cre is 'Mantra-Tamra - Simarasya' in it. This agamu is also 
considcrl'd anterior to the Pancarutras. 

The Vaikhanasu Agl!ma is some times referred to as 
'VAIDIKA Agatna'. According to W. Culand, the Vaikhunasa 
sutru is the latest of the sutras of the Talttlriyu Sakha. The 
Vaikhanusas arc also called AUKl-lEYAS. The Smartha Sutras 
that preceded the Srouta Sutras consist of both Grihya and 
Dhanna Sutras which once again include an elaborate Mantru­
samhita. Therefore the Smartha-Sutru section is also called 
'Aukhcyu-sutnl' because the Vuikhanasas (Aukhcyas) constituted 
a sakhii (branch) with the complement of Samhita, Brahm ana and 
Sutras. Manu is also said to endorse these ideas. Barth is of the 
opinion that at the time ofBAUDHAYANA there existed known 
'pre-scripts' relating to the Vaikhanasa hermits and that these 
were later oh edited as Valkhanasa sutras. Baudhayana himself 
(who is said to have nourished before the advent of the Christian 
era) speaks of Vaikhanasa sastra as a guide to v anaprnsthas 
(anchO!itcs), There Is a short resume of  the Vaikhanasa saSll·a in  
the Baudhayana (III.3.3.) Haradatta while commenting on 
Gautama (Sutras.lll.2) explains that Vaikhanasa addressed 
himself primarily to the order of the anchorites (vanaprasthas). 
As a m atter of fact the Vaikhanasa Agama equally regulated 
the conduct of all individuals in those days. Kalidasa perhaps 
referred to the mode of l i fe prescribed in  the Vaikhanasa system 
in the well-known verse beginning: 

'Vaikhanasam Kimanayii Vratamiiprndlilit' 
(Act I. Shakuntala). 

Obviously the Vaikhunasas underline purity of conduct 
(!. 22. King Dushyanta enquir es whether Sakuma! a was advised 
to observe Vaikhanasa Vrata). Al though sometimes the 
adherents of Pancaratra and Vaikhanasa rile at each other as 
'Avaidic', Vedanta Dcsika declares that both arc authentic and 
have the authority of the Vedas. In fact the Vaikhanasa agama 
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equally regulates temple worship, lays down rules of conduct, 
prescribes Dikshas and Samskaras and has numerous followers 
among the temple Arcakas in particular. 

There are in fact innumerable references to the Vaikhanasas 
in the Cola inscriptions from the time of Raja Raja I. These 
Vaikhanasas used to be hereditary trustees of Vaishnava temples, 
managing the temple properties and administering the d ivine 
se1vices. In fact Caland on philological and linguistic grounds 
refers to the Vaikhanasa sutras as belonging to the period of the 
latter half of the 3rd century A.D. Even to this day there arc 
many temples in the south that follow the Vaikhanasa Agama 
tradition and the most notable examples i s  the Tirupati shrine. 
Although all around Tirupati the Pancaratra form of worship is 
there (even in Tiruehanur), Lord Venkateswara in His sanctum 
sanctorum is worshipped according to the Vaikhanasa rites and 
Slistra, purely in the sanskrit medium. Sometimes it is claimed 
that there arc more temples under the Vaikhanasa agamic order 
in the South of India than there arc under the Pancaratra! 

There is absolutely no differences between the Vaikhanasa 
and the Pancaratra agamas, in so far as the PARA, the ultimate 
being is  concerned. Like the Pancaratra samhitas, the 
Vaikhanasa agama samhitas also emphasise the five forms o f  the 
supreme namely: 

PARA, VYUHA, V!BHAVA, ANTARYAMI and ARCA. 
The Vaikh{lnasas lay the greatest emphasis on His ARCA 

from which He has assumed for the sake of  the devotees in 
particular and for mankind at large. Even the Alwars of the 
Pancaratra tradition may sometimes ·say - 'Why visit different 
shrines when the )..ord who is worshipped in them dwells within 
the heart? But the Vaikhanasa agama lays exclusive emphasis 
on the worship of Area Murthi as a Must. God is said to descend 
in a non-material fonn into the Image and ever remains there 
helping the devotees to achieve liberation. The Vaikhanasas 
place great emphasis on ARCA. In fact the Vaikhanasa agama 
docs not accord worship to the Alwars, Acharyas, Pontiffs and 



354 Pll l l osophy of Pancaratras 

.
-
Matadhipatis or tl1e Bhagavatas even (although the images of 
Alwars and Aeharyas are of late found installed in many of the 
temple precincts under the Vaikhanasa agama). The followers of 
the Vaikhanasa agama do not permit themselves to be branded 
with the emblems of the Conch and Discus - (Tapta - mudra) as 
the Pancaratrins do, as they call themselves 'Garbha­
Srivaishnavas' and do not require initiation by an Acharya. 
They don't recite the Tamil prabandham at all during worship of 
God. They do of course accept the ultimate tri umvirate of CIT, 
ACIT, and ISVARA, the TATTVATRAY A. At the same time 
unlike the Tenkalai sect they do not categorise Lakshmi under 
the Jivatma, even as a glorified CIT Qivatma). Rather they give 
the utmost imponance and prominence to SRI as the power of 
the Supreme namely NARAYANA. As in Pancaratra in the 
Vaikhanasa also VISHNU is the Supreme Being 'Vishal Vyaptau' 
- according to this Dhatu He is the Ultimate Tattva that i s  all 
encompassing, both imminent and transcendent. He is the 
Parama Purusha of the Purusha Sukta and the Narayana of the I 
Upanishads. 

'Yacca Kincijjagatyasmin dri8yate sruyatepi vii' 
'Antarbahisca Tatsarvam Vyapya Narayanah sthitah' ­
'Sabrahmah Sa Sivah Sa Harih Scndrah Sok_sharah ­
Paramah Svarat' -

This Narayana is both NISHKALA and SAKALA. The 
cosmic body (Visvadeha) of God the Supreme (Viradrupi) 
assumes the fom1 of the Temple-the Nirguna Daivi Tejas 
reflected in Sugana Murti - That experienced is B rahmananda. 

'Deho Dcvaayah proktah Jivo Devassaniitanah' 
'Tyajedajnana Nilmalyam Sohambhavena Pujayet' ­

Sankara bhagavatpada i s  said to have respected the 
V aikhanasa Agamas! although he disagreed with the 
Pancaratras. 

This Narayana manifests Himself every where in both these 
aspects. His consort SRI or LAKSHMI is  His Vibhuti or 
AISVARY A called Nityananda. She is also referred to as Sakti 
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or 'Mula Prakriti '. She assumes different forms to suit the 
different Lila-Samkalpas (Sportful volilions) of the Lord o f  ' 
Vishnu. This Lakshmi, the Power incarnate of the Lord projects, 
brings about the Universe of Spirit and Matter, Cetnna and 
Acetana. A'cetana, Acit is admitted to be eight-fold in the 
Vaikhanasa agama. (Panca bhutas, Manas, Buddhi and 
Ahamkara). 

" 

Lakshmi is said to be i nvariably associated with Vishnu in 
all His five forms of manifestations namely Para, Vyuha, 
Vibhava, Antaryami and Area, according to the Vaikhanasa. 
According to this Agama, the Supreme Principle is not bare 
Narayana, but Narayana always with SRI. The pcrfoJmer o f  the 
Vaikhanasa sutra rituals should be an out and out Narayana 
Pamyana, it is further ordained. 

The Vaikhanasa agama says that the PARA is always 
realised through Jnana. Just as five (A rani) is generated by the 
constant churning of the sami wood, so also the unmanifest 
PARA is made manifest for one by constant meditation, of 
'course helped by devotion (Bhakti). By means of Priinay.ima and 
meditation the same God Para m ay be realised as the 
Anturyam in (the indwcllcr in the heart of man). As in the 
Puncaratra the Vaikhanasa - agama also upholds Bhakti and 
Prapatli, as the master keys to open the flood gates of Lord's 
abundant Mercy and Grace. 

Thus we can easily observe that the Pancaratras and the 
Vaikhanasu do not differ much at all in their Tattva, Hila and 
Purushartha. Of course there arc some minor differences in 
details of worship and approach to dlvin_ity. For instance with 

•reference to the Parivfu·a Devatas, their dispositions and 
descriptions, there is difference between the two schools. Also 
the Vuikhanasas do not elevate ANDAL, to the level of God's 
'Nacchiyar', His conson in the same way as they don't extol or 
elevate the Alwars and Achuryus to a level beyond their desen 
from God's point of view. 
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Anyway the Vaikhanasa agamas wilh their Srauta, .Agami� 
and Smanha lilcraturc, their Sutras, m antras and techmqucs o l  
1conography and t cmple architecture arc complementary and 
supplementary to the Pancaratra a?amas in more than 

.
on� �a.y: 

It IS admitted anyhow that the Vmkhanasas were VanapwsliJ.ls 
once, a small cndogmnons sect living in tne forests who. later 
migrated into the villages and towns in the Andhra, Tarntl and 
Kannada countries with the Agml) a sastra. Though the Agama 
docs not have a rigorous, consistent and systematic philosophy 
of its own in the sense in which the Pancaratra agama has, yet it 
lws a good following among many of the Archakas, the temple 
priests as a community. That Narayana is both Nishkala and 
Sakala is hard to swallow. It is a lie. The myth of Narayana 
being Nishkala is exploded already by the Pancaratra agamas. 
Even at the time of the great deluge, all the great attributes arc ln 
Narayana, in an unmanifcst condition, in l iberation so to say . 
Otherwise they cannot manifest themselves at a later stage. 
Further the spuls arc never born and they have consequently no 
terminations of their existence in the sense of being absorbed in 
Brahman. There is no question of 'Soharnblftva' evcti at the time 
of liberation for the individual soul. S f�okhya and Siiyujya 
simply point out thm however similar and soul may be when 
liberated, it is dependent on the Lord and yet separate from I lim. 
B rahmananda is just the joy of being ncar God and in service of 
Hm1 and never in unisi on or identity with Him or i n  Him. That 
is impossible and contradictory t o  the very notion o f  the 
U l

.
ti n:atc !attvas that constitute the philosophy o f  

Snva1shnav1sm and any metaphysics worth the name. Even 
wavering on the lines of Vaikhanas in regard to the Tattvas leads 
to all sorts of complications and finally to' self-contradiction. 
The Vaikhanasa agama can have the significance of its rituals 
and wors�ip fulfilled if only the philosophy of the Pancaratms is 
accepted m tot

_o .. Whatever Jnana and Yoga may yield in the 
form of Bhss, 1t ts all temporary and in the nature of relapse. It 
�s �n�y Bhakti, Prcma, Diisya and Prnpatti that can restore the 
�lld1v1dual s?u � to it� original co-ndition of eternal joy without 
any relapse, m Its nat1ve land of the abode of GOD. 



THE SAIV A AGAMAS 

SAIVISM, the religion of the worship of Siva is as old as the 
Vedas. The Supreme person in Saivism is called RUDRA or 
SIVA, Rudra referring to His terrific aspect and Siva refening to 
His benign aspect. In the Sata Rudriya both aspects are 
emphasised and praised. The Kenopanishad points out how Siva 
is the Supreme Godhead and describes how His glory was 
revealed by Goddess Uma and Indra. The. most important of the 
Salva upanishads is of course the Svetasvatara upanishad. The 
Mahabharata refers to the worship of Siva. Just as the Vaishnava 
Agamas expose a blend of the spiritual ideas of the vedic seers 
along with the intuitions of the South Indian Alwars and 
Acharyas, so also the Saivagamas reveal a similar admixture of 
the insight of the Vedic seers along with the intuitions of the 
Nayanars of the South. The excavations dt Harappa and 
Mohenjodaro have proved that the worship of Siva and S akti 
have been in existence from the hoary past. There is no doubt 
that the Vedic concepts have been, amalgamated into the Salva 
cult iii the same way as they have been incorporated into the 
Vaishnava religion. It is not desirable here to enter into a 
controversy whether the Sumerian culture was Aryan or 
Dravidian, whether the Sumerian Salva cult migrated into the 
South of India and so on and so forth. There are of course the 28 
Saivagamas. The Pasupata cult is considered to be a very 
ancient cull in India. The Pasupata philosophy is referred to 
even in the Mahabharata along with the Pancaratra, Samkhya, 
Yoga and even Vedanta. The Vedanta sutras also refer to it. 
There is the North Indian Saivism as represented in Kashmir 
Saivism; the autho'lities for this Northem school of Saivism are 
of course the Agamas, the Siva sutras with the commentary 
called Vimarshini, the Spandakarikas and the Pratyabhijna 
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.. Abhinava Guptacharya is one of the greatest wri tcrs on �� 
" k l h M · ·t 'c aspect of Northern Saivism. The Panca s mm t c oms 1 • • • 

Mantra is definitely a gift of the North. South Indian S mvtsm 

culminates in Saiva Siddhanta. The TEV ARAM an.d tf1� 
TIRUVACAKAM are its best illustrations. The dcstrucumt ol 
the sacrifice of Daksha is referred to in the Tevaram and the 
Tiruvacakam. Even Ravana of Lanka is described i� the 
Ramayana as an ardent worshipper of  Siva. The blend of both 
the Northern and the Southern schools of Saivism is well evident 
even at the 'time of the Saiva Samayacharyas. 

11JC Agamas divide the Saiva systefl! into 4 groups namely: 
SAlVA, PASUPATA, SOMA and LAKULA. 
Saiva is further subdivide() into 
Varna, Dakshina, Misra and Siddhanta. 
The well-known divisions under the Saivagamas also 

called U1e Mahesvaragamas are the following: 

I. THE PASUPATA SCHOOL: 

The Pasupatha sutras and writil)gs attributed to 
Haridattacharya and Lakulis� (Nakulisa) are considered 
authoritative works of'this school. Sri Sankaracharya auackcd 
the Pasupata doctrine in his commentary on the Sutra : 

'PATYURAS AMANJASYAT - in the Brahma sutras. But 
some defenders of the Pasupata system say that he remonstruted 
onJy against the Advaidic Pasupata system but not the Vaidika 
Pasupata system. Such sub-divisions of the Pasupata system arc of course admitted by Appayya Dikshita in his commentary 
'Parimala'. · 

2. THE SIDDHANTA OR SAIV A SIDDHANTA SCHOOL: 
This is the religion fol.l6wed by many Tamilians in particular m the South. The well-known 28. Salvagamas are the autlioritative works. Among them the Kamika, the Karuna, Suprabhe?a and the Vatula agamas are considered specially authontative. Neelakanta's bhashya on the Vedanta sutras is 
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usually referred to as the Saiva Visishtadvaita. Veerasaivism is 
another very important Southern school of Saivism. Very 
popular in the Kamataka. It has its own extensive l iterature in 

. Kannada. 

'Veda sarah S ivagamah' - The fat content in the milk of the 
Vedas is the 'Sivagama'. The Saivagamas are enumerated as 28 
in  number. 

1. Kirnikas, 2. Yogaja, 3. Acintya, 
4. Karana, 5. Ajita, 6. Dipta, 
7. Sikshma, 8. S1ilasra, 9. Amsuman, 
10. Suprabheda, 1 1 .  Vijaya, 12. Ni8v�a, 

13. Svayambhuva, 14. Anala, 15. Yira, 
16. Raurava, 17. Makuta, 18 .  Vimala 

19. Candrajnfma, 20. Bimba, 21 .  Prodg1ta, 
22. Lalita, --- 23. Siddha, 24. Santana, 
25. Sarva, 26. Pinamcsvara, 27. Kirima 
28. Vatula, 

Suta Samhita says: 

K1mikf¥lyii VatulintaSivenoktii Sivlgam1il 
Vedamll'gabhidayitvlil Siddhintlkhya Sivlgamah, 
Tripadfutham Catushpad,am Mahltantram Jagatpatih, 
Proktvan Himavatputryal. Dharmin Mokshaika Siidhaniim -

The twenty-eight Kamikadhi agamas are reve�led by 
Paramcsvara Himself through His five faces: 

· 

The first Jive beginning with Kamikligama are s aid to have 
been given from His Sadyojata face, the next five beginning 
with Dfptfidi from His Vamadeva face, the next five beginning. 
with Vijaya from His Agliora face, the next five beginning with 
Raurava from His Tatpurusha face and the rest of the eight 
begilming with Prodgita from His !sana face. 
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These twenty eight arc also called Samhitas or Mahfllantras. 

The first ten Samhitas are said to have been given by 
Sadasiva to the DASA SIVAS such as Vidyesvara, Pranava, 
Suddha, Dipta, etc. They are therefore called SIVA BHEDA or 
SIVA SAMHITAS. The next eighteen Samhitas from Vijaya to 
Vatula are said to have been revealed to the eighteen Rudras 
such as Anadi Rudra and they are called RUDRA B HEDA or 
RUDRA SAMHITAS. 

These twenty-eight Saivagamas are also called MULA 
Samhitas. Apart from these Mula samhitas there are also said to 
be 208 Upagamas. Every one of the �gama Samhitas is in  4 
Padas or parts: namely: 

l .  Jnana pada, 2. Yoga pada, 
3. Kriya pacta, 4. Carya pada. 

(Similar to the Pancaratra Agamas). 

I. JNANA PADA: 

Unless one has the knowledge of Siva Tattva one cannot 
attain Siva joana. 

Pati, Pasu and Pasa are the triple Tattvas, the ultimate three 
Padarthas of Saivagama. The Jivatman is the PASU, the 
bondage of Samsara that has entailed him (the Jivatman) is the 
PASA. The person who disentangles him (liberates) from the 
Samsara Plisa is SIVA, the PAT!. That which enlightens one on 
these triple Taitvas is the Jnanapada. 

2. YOGA PADA: 

The means of attaining Sivajnana is the Yoga P�da. B y  
means of purifying the body, b y  means of Pranayama and other 
yogic practices, oneness with Siva (Sivaikya) can be realised. 

3. KRIYA PADA: 

Constructing temples according to Vastu Sastra and in  
accordance with the principles laid down in  the Agama sastras, 
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prepal ing, installing and worshipping idols that help to realise in 
practice the ultimate triple Tatlvas- all these belong to Kriya 
pad a. 

4. CARY A PADA: 
The good conduct and behaviour �equired to cam Siv:\inana, 

Jnana, Bhakti and Prapatti - all constitute the Carya pada. 

To practise Sivajnana and follow the Saivagamas, one has to 
be initiated according to the rules, Diksha Kanna in terms of his 
Sakha, Sutra, Gotra and personal merit also. The Saivagamas 
enjoin that practice of the Agamas without being initiated 
p10per!y is l ike sowing in a barren soil. 

From Siva to man in the order of the Tutor-Taught series, the 
Saivag:unas announce six orders: 

PARA, MAI·IAN, ANTARALA, DIVYA, DIVYA -DIYYA and 
ADIVYA. 

Ju:,t as the Agamas have enunciated l11e Ultimate Triple 
Tattvas of PAT!, PA SU and P ASA , . thcy have also pronounced 
the 36 tattvas (SI-!A TTJ-IRIMSA Tatlva) as constituting the 
manifest Universe namely: 

l .  SIVA 2. SAKTI 3. S ADASIVA 
4. ISVARA 5. SUDDHAVIDYA 6. MAYA 
7. KALA, 8. YIQYA, 9. RAGA, 
10. KALA, I I . NIYATI, 12. PURUSHA, 
I 3. PRAKRITI, 14. BUDDHI, 15. AHAMKARA, 
16. MANAS, 17. SROTRA, 18.  TYAK, 
19. CAKSHUS, 20. JIHVA, 2 1 .  GI-!RANA, 
22. YAK, 23. PANI, 24. PADA, 
25. PAYU, 26. UPASIITA, 27. SABDA, 
28. SPARS!-!A, 29. RUPA, 30. RASA, 
� ! .  GANDHA, 32. AKASA, 33. VAYU, 
34. V AI-IN!, 35. JALA, 36. Bl-IUMI. 

These ure also called the 'Tuttvu Sundohus' in Saivagamu. 



Pll l l osoptly of PancaratroG 

fkcau;c of Anu�htana bhcda (u pasana bheda) there a rc '' 
l l l l!..'nlai ".Ub-diVi Sl011'i 111 S�l!Vttgama n amely: 

1 S.uvagama, 
2 Dcvyagama or SakLagamu. 
3. Vatulagarna or Tantrikagama, 
4 Vccrasaivagarna 

In Saivagamas details of wot sl1 ipping and taking processions 
ol t l te deny whe re unportancc ts g iven to Chamundi and other 
Sakti Dcvata> a 1c  cxplamed under Sakti '  Utsava Vidhi pat ala as 
·""' in Katyayi ni Tant1a and other Upagam as. Ord inari ly they 
catcgome al l such under Devyagama or Saktagam a. 

In many S t v a  kshe t1as,  the fatter aspect o f  Saivagama 
n.uncly v atul agama is piacti,ed I! om times i mmemorial. 

In ;omc other Saivagamas, 111 the earl i er hal f tlwre is l lw 
d"cotii>C on Saiva dhat nJactti ana and i n  the !tiller half  Llwrc i s  
the tk;cnpuon

' of Vecrasaiva dharmacarana. 

'Stddlmuakhyc mahatanu a K:m tkfK!yc Sivo<J:tc' -
'N1 1d1shta m u ttrlle bhage Veerasaiva matah , .aram' -

About miuation 11110 Stva diksha 7 types .tre lli'o!' l i oncd i n 
the Saivagarnas accotding to the indtvidual capacities " '  t lw 
pc�<om namely: 

I Anadi Saiva, 
.J Anu Saiva, 
7. Vccra Saiva. 

2 Adi Saiva, 3. Maha S aiva, 
5. Avantara Saiva, 6. Any a Salva, 

The ptincipal heads of Saivagamas, those who arc properly 
imttatcd accoithng to Stva's Sadyojata face', who arc proficient u; Ved.1gama� atHl Jbllow U1e traditions of K asyapa, Bharadvajrl, U.<utama, Agastya etc., who arc yajussakha Bodhayana 
>«l t .lval.lmbts, arc usual ly called ihc Adi Saivas. The rcst that are tMJ tJated, wear Bhasma, Rudraksha, Iccitc Siva mantras and do J•'Jl·llll> a te  called Muhasaivas, Anu saivas, Avantara saivas,  .\nya ;,uva' etc. IICCOJding 10 their individual merits. 
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The VecwsaiVliS m e  these who do not worsh ip any other 
except S1va and wllo arc constantly absorbed i n  'S!vaikyaJ narw' 
and 'Sivajivaikya bodllnka Vidy;t' only. 

In the text 'Vatula Suddhakhya' - Snivamma is cla;,siticd imu 
foU l .  

l .  Sarnanya saiva, 2 .  Misra saiva, 
3. Suddha saiva, 4. Veera sa iva. 

The de fini t ion of Vecrasaiv isrn is given as follows� 

'Vl<abdcnocy;ttc vidyu Siv:\iivaikya bodhini' 
'Tasyiun ramantc ye !;;tiv111) Vecnrsaivastu te m aliih' 

' Vedanta jan yam yad jninam Vidycti parikl1 tyate ' 
'Yidyilymil ramatetasyiun Ycera ityabhidiyate' 

'Y1Uu1tr!tlidoshatvm atmatauv a vicnranflt' 
'Yikalp1nalpa sunyutvit vccrasaivam iu sm l i tam'. 

The southern Saiva si dd hanta system ts l i nnly  based o n  
SIVA a s  the Supreme Being. H e  i s  the PA Tl o r  the lord o f  the 
PASU or l11e Jivas. Tl1esc PaMts arc in bondage, PASA. It is 
only the Pati and ! l i s  grace that can remove this Pasa, bondage 
of Maya in the Pasus and help them attain l i beration. 

God is omniscient, omnipo tent and omnipresent. He is 
perfect in cvc1 y way. llc has the five faces - Sadyojata, 
Vmn:ulcva, Aghora,Tatpwusha and Is:m'i, providing shelter w 
the five Kal as such as Niyati , Vidyu , l'rutishta, Santi and 
�antyatita. He is adorned with the 6 wealths or attri bute� of 
Sarvujnatva , Nityatriptutva, A nad i , Bodhatv a ,  Svmantratva, 
Aluplll saktitva and Anai1la saktitvu. He pcrfonns the live duties 
Sdshti. Sth i t i ,  Sam hara , Tirodhana, and Anugraha (cremion, 
preservation, destruct i on , obscuration und il lumination - favour-) 
in t11c forms and persons of Bruhmu, Vishnu, Rudra, Mahcsvar a, 
nntl Sndusiva. l ie always blesses His devotees. 

Saiva sidcllnmla refers to 'ANAYA MALA'. Anava is the 
root principle or obscuration (similar 10 Avidya and Ahamkara). 
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That beguiles the soul to identity i tself with the body and ��cl 
overwhelmed by craving and desires, of the senses. In fact S :uvu 
;Jddhanta rnakes mention of tile 'MUMMALAS' • the t h ree 
m.d,., of Anava, Mf1yika and Kiinnika. The soul under the stress 
ol Karma goes l01th from birth to birth wandering :umdst t he 
111ani loldness o f  things. It has to free itself fmm Kanna, Maya 
and Anava . the three Mal as that me Anadi and that consti tutc 
t11c Pasa lor the Pasu. 

Anavamala limits the soul's omniscience · pratibandha, 
Mayikamala !units the omnipresence of the soul and 

con lines it  to U1e body · Sambhanda. 
Karmikamala limits the soul to desires and enjoyments or 

the scns9s · Anubandha. 
The souls arc said to be of three grades: 
Vijnana kala · those that have Anavamala alone in them, ' 
Pralaya kala . those that have Anava and Karmika mal as , 

Sakal a .  those that have all the three mal as, Anava, Kann ika 
and Mayika. 

TIJC end and aim of all embodies souls i s  to get rid of I '  as a 
and att;\m the Pati. The disciplines requi led to be followed hlr 
ridding oneself of the Mummalas arc Carya, Kriya, Yoga a 1 1d 
Jnana. Apart from God's grace (Arul sakti) which i s  absolutely 
necessary, help of the GURU is equally necessary. I t  is t i l L� 
Gum th:tt gives the Diksha · initiation, instmction and' fullilmellt  
by training in \enns of the following six :  

1 .  Kataksha 2. Sparsha 
3. Mental purification 4. Teachings 
5. Mantra 6 Y . oga. 

In fact the eighth stanza in the Rauruva agarna explains how 
the gum leads the aspiling soul to God-realisation. Tapas Is the 
means of liberation and consists of Carya, Kriya and Yoga. 
Carya rcrcrs to acts of temple ritual and w01ship. Kriya refers to 
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individual worship and prayer yoga is meditation and Jnana is  
God-consciousness. 

Carya leads to Salokya, Kriya to Sam ipya, Yoga to Sarupya 
and Jnana to Sayujya. They are also called Dasamarga, 
Satputramarga, Sakhamarga and Sanmarga. Saint Tayumanavar 
compares the four to a bud, a blossom, an unripe fruit and a ripe 
fruit respectively. 

The ninth stanza in the Rauravagama says the Pancakshara 
manua 'Om Namah Sivaya' - will lead to Jnana which finally 
leads to God-real isation. The tenth stanza says that by attaining 
oneness in God Pasa will be destroyed. The soul becomes a 

· Jivanmukta and though still continuing in the body which is the 
result of Prarabda karma docs not have any other birth as all its 
kam1as are bumt away by jnana. The 1 1 th stanza describes 

union with God in bliss and the last 'stanza enjoins that the 
liberated soul in its Jivanmukta state should worship Sivajnana 
and Sivalinga as Siva Himself. In beatitude though the soul is 
said to be one with God, yet it is separate fi·om God, just as in 
daytime the light of the stars is included i n  the light of the sun · 

and is indistinguishable from it, but yet separate from it. We can 
realise God only when Pasu jnana is transfigured by the divine 
light, Patijnana. Just as God by His Iccha sakti arid Kriya sakti 
evolves the universe, so also by His Jnanasakti He provides 
liberation to the bound souls. Although the Saiva siddhanta docs 
not admit of Divine incarnation (Avatant) i n  the Vaishnava 
sense, i t  admits of the truth of Divine manilcstation. In fact 
Brahma, Vishnu, Rudra and Sadaslva arc considered to be the 
presiding deities of A ,  U, Ma, BJNDU and NADA in the 
Pranava. 

Though the great outpourings of Appar, Sundarar, 
Sambhandar and Manikya vacagar contain the truths of Saiva 
philosophy in a popular and beautiful form, it is the 'Siva jnana 
bodham' of MEY AKANDAR that states clearly and precisely in 
twelve sutra stanzas the entire philosophy of Saivagama. 
Sivajnana siddhi is the erudite commentary on Sivajnana 

• 
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bodham, by Arulnandi Sivachariar. A well-known Tamil stanza 
says that the Veda is the cow, Agama is the milk given by the 
cow the Tevaram and the Thuvacakam given to the wo rid b y  
the 4 saints (Appar, Sundarar, Sambandhar and Manikya 
vacakar) are the ghce got from the milk and that the Sivaj n ana 
bodham is the sweetness in the ghee. 

Like the Pancaratras, the Saivagamas also clain1· equal 
authority of the Agamas with the Vedas. Saint Tirumular :;ays in 
'Tiruman.iram' that the Vedas along with the agamas form the 
Truth. 'Vedamodu agamam veyyam' - Of course unlike the 
Vedas, the agamas are open for study by' the people o f  the 4th 
estate also. Srikanta in his Bhashya on the Vedanta sutras says: 

'Vayantu Veda Sivagamayoh bhedam na pasyamah' 

The three cardinal features of Saiva siddhanta are: 

I .  The Saints of Saivism are drawn from all castes and 
classes. The 63 Nayanars consist of men and women, of kings 
and peasants, of Brahmins and the so-called untouchable (similar 
10 the Alwars and Acharyas of Srivaishnavism). 

2. Emphasis is laid on the worship of LING A and the images 
in temples. Linga should never be m istaken for the phallus 
(This is a perversion of western interpretation). The Lingu 
actually represents a Pillar of Fire. It is to make men understand 
that God has no form and yet has form for the worship, 
enlightenment and upliftment of the adorerS of God. 

Similarly every image or idol is highly symbolic of the 
Tattvas as in Pancaratra. For instance the image of Natarajll 
represents the highest symbolism possible. He has i n  hand a 
miniature drum whose vibration symbolises creation. He shows 
by His Abhaya mudra that the souls need have no fear. In an 
other hand he holcls the fire of destruction. His fourth hand 
plints downwards indicating that the souls should worship His 
feet (perform Saranagati - the Prapatti of the Vaishnavas) and 
obtain the eternal Bliss. The smile on His lips reveals His grace . 

. His third eye symbolises Jnana. 
" 

• 
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So also Sivakami Devi represents and reveals God's love and 
mercy (Mula prakriti in Saivagama i s  called Manonmani). It is 
full of Benignity and Compassion for the Souls and the erring 
souls in particular (as in the Pancaratras too). 

3. Just as the Pam::aratras give the utmost importance to the 
Ashtakshari - 'Om Namo Narayanaya'- the Saivagamas give 
supreme impmtance to the five syllabled sacred Mantra 'Om 
N �UUah Sivaya'- It is by meditating on the Pancakshari that the 
souls can achieve the grace of God and attain Hi� supreme Bliss 
and Beatitude. 

In fact the twelve verses of the Raurava Agama form the 
foundation on which the majestic citadel of Saiva siddhanta 
system of philosophy has been raised. It is said they were taught 
by God Siva to Manikya vacakar and that Meikandar's Sivajnana 
bodham is just the tamil translation of the same. Accordingly 
the manifold universe with its variations of name and form of 
sex has emanated from Siva Himself. His Sakti creates the 
Universe out of Maya. Creation consists ofTanu (body), Karana 
(sense and motor organs), Bhuvana (worlds) and Bhoga 
(pleasures and Jlains). 

According to Saiva siddhanta, · 
• 

Maya is the material cause of the universe, 
Siva is the efficient cause, 
Sakti is the instrumental cause - (sahakari karana). 

Creation of the universe is again His sport (as in the 
Pancaratras). It is to provide the souls an opportunity to taste the 
fruits of Karma and also to help them get rid of their Anavamala. 
Dissolution of the universe is to give the souls rest from Karma. 
God Siva i s  of course in the least affected by the unceasing 
changes and transformations of the universe (as in the 
Nityavibhuti of the Pancaratras). The Advaita doctrine of Salva 
Siddluinta does never m'ean that there is only one existence. It is 
not EKA. It is non-difference. God is one with the souls, yet 
different from them and gives them embodiments in accordance 
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with their Karma. The souls arc dependent on God. His grace 
(Am! sakti) pervades the entire realm of Being. God pervades 
everything and is yet beyond and above everything. He is both 
imminent and transcendent. Though the double aspects of Nitya 
Vibhuti and Leelavibhuti arc hot so clearly expressed, as in the 
Pancaratras, the ideas arc the same. 

VEERASAIVISM: 

One other dominant aspect of South Indian saivism i s  
Viraso

.
ivism, founded by Basava i n  the 12th century A.D. It 

reveals remarkable features that distinguish it from the Saiva 
Siddhanta of Tamilnad on the one hand and the Kashmir Saivism 
ofNorthem India on the other hand. Vccrasaivism is patently an 
'Agamanta cult' founded on the Agamas obviously an 
amplification of the Vedic Saiva cult. Lingayat and Aradhya in  
popular parlance refer manifestly to the Vecrasaiva cult. The 
Aradhyas arc brahmins who combine the Hindu Vamasrama 
dharma with the creed of Veera Saivism. They wear on their 
bodies the Linga along with the brahminical sacred thread. They 
repeat the Gayathri in addition to the Pancakshari and follow the 
brahminical Samskaras too. 

' 

Vecrasaivism similar fO other Saiva cults, believes in Siva 
as the ultimate reality from whom this entire universe is evolved 
and into whom the entire universe is retracted once again at the 
lime o f  Dissolution. This Siva is both Imminent and 
Transcendent. Great importance is attached to Vibhuti, 
Rudraksha and Mantra. Sakti is the obedient hand maiden of 
Siva- Siva as before is the efficient cause, Sakti is the 
instrumental cause and Maya is the material cause of the 
Universe. This Sakti-Visishta advaita calls i tself Nirviscsha 
Advaita to distinguish itself from Visistha Advaita on the one 
hand and 'Kcvala Advaita' (as the Veerasaivas call it) of 
Samkaracharya on the other hand. 

It is sometimes said that the Veerasaiva concept of Maya is 
different from that of and even superior to the Maya concept of 
Kashm i r  Saivism. The Veerasaiva schools refer to ' URDHVA 
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Maya' and 'ADHO Maya'. Urdhva Maya is  also called Maha 
lylaya or Suddha Maya and is said to be pure Sattva. The Adho 
Maya is said to be of a mixed nature, Sattva with Rajas and 
Tamas. The Maya referred to by the Kashmir school is 
identified by the Vcerasaivas with their Adho Maya. We find a 
similar distinction in  Saiva Siddlianta made between Suddha 
maya, Asuddha maya and Prakriti comparable to Sakti, Maya 
and Prakriti in Kashmir Saivism. 

The Vcerasaiva school emphasises Bhakti and Saranagati (as 
in Pancaratras) as the ultimate means of Liberation. A Lingayat 
or Veerasaiva is said to be one who practises: 

1 .  Pancakshara, 
2. Astha Varna and 
3. Shat sthala. 

The five Aksharas (Pancakshara) arc: 
I .  Sivacara-Belicf that Siva alone is the Para B rahm a, 
2. Lingacara-Thc worship of Siva in Linga, 
3. Sadacara-Living a virtuous life, 
4. Bhrityacara-Servicc to the Lord, Siva, 
5. Ganacara-Scrvice to the community of the devotees of 

the Lord. 
The eight protective factors of  tile Devotee, Ashtavamas arc: 

1 .  Guru 
2. Linga worn on the body, 
3. Jangama-the itinerant Jivanmukta (similar to a 

Bhagavata of Siivaishnavism). 
4. Vibhuti-Thc scared ashes . 
5. Rudraksha: 
6. Padodaka-Sacrcd water with which the Linga, the feet 

of the Guru, und the feet of the Jangama arc washed. 
7. Prasada-Offcring everything to God before consuming. 
8. Mantra-The Pancakshara- 'OM Namah Sivaya'-
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The Shat Sthalas: The Yogic Six Cakras: 
I .  Muladhara. 2. Svadhishtana, 
4. Anahata, 5. Vi�uddhi, 

3. M�nipura, 
6. Ajna. 

Sivayoga will enable the soul to rise from plane to plane as 
stated in the shatsthalas and be full in oneself with divine grace 
and bliss in all the three sariras, the Sthula sarira, the Sukshma 
sarira and the Karana sarira, that are connected with it. 

the lshta Linga and the Tyagangas 

the Prana Linga and the Bhogangas 

the Maha Linga and the Yogangas r!Jipcc(ively. 

Siva yoga is said to consist of the five elements: 
I .  Siva Jnana, 2. Siva Bhakti, 3. Siva Dhyana, 
4. Siva Vrata, 5. Siva Puja, (after Siva-diksha). 

3. THE NORTHERN SCHOOL OF SAIVISM: 

. The Pratyabhijna School of Kashmir: 

Among the authoritative works qf !his scl1Pol ·are the 'Siva 
Sutras' of Vasu Gupta, the Spanda Karika of Kallata, Sivadrlshti 
of Somananda Natha and the Pratyabhijna sutra of Utpala. 
(Pratyabhijnahridayam - No. 1 9  9f the Adyar library series). 

While the Sa iva siddhanta system is based on the Sutras of 
Meyakonda Deva, the Kashmirian Pratyabhijna school is based 
on the Siva Sutras with their usual Vritti, Vartika and Bhashya. 
(J.C.Chatterjee ascribes Kashmir sai�ism to the end 

'
of 8tlJ or t!Je 

beginning of the 9th century while Saiva siddhanta is said to 
belong to the 13th Century ). Kashmir Saivlsm is also based on 
the famous 

TRJKA · PATI, PASU and PASA, 
SIVA, SAKTI and ANU, 
NARA, SAKTI and SIVA. 
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It differs particularly from the southern school of Saivism as 
it emphasises on the soul becoming one with God on liberation 
and not similar to God and maintaining its separat eness even at 
the last stage. This advaitic aspect is made clear in Sivadrishti by 
Somananda, the protagonist of Kashmir Saivisll) , the 
Pratyabhijna school. 

' In Kashmir Saivism thr basic reality is SIVA who is beyond 
name and fmm , time and space. He is  etemal and infinite 
SJ)gcidananda. He is imminent as well as transcendent. The 
manifested universe is  His imminent aspect made manifest. This 
aspect is His Sakti. He and His Sakti are one. Sakti has infinite 
aspects or modes of which the most prominent are five, namely: 

Cit Sakti, Ananda Sakti, Iceha Sakli, Jnana Sakti and Kriya 
Sakti, corresponding to the five faces of Siva namely: !sana, 
Tatpurusha, Sadyojata, Aghora, and Vamadeva. Siva manifests 
by His samkalpa. He wills the Universe and Sakti evolves: 

' Unmesha Nimishotpanna Vipanna Bhuvanavalih'­
Evolution and Involution arc but expressions of Sakti. 

Unlike Samkara's Vivartavada, and Anirvacaniya khyati, 
which give only a relative reality to the manifest Universe, the 
Agamas in particular invariably emphasise and underline the real 
reality of the Manifest Universe. It is a type of Parinama vada 
even in the Pratyabhijna school. The world is affi m'l.cd as real as 
it is an aspect of the Supreme Reality. It affirms the reality of 
the World (as in the Pancaratra) as it is the concrctisation of the 
Bliss of God, His Saccidananda. His Sakti causes Siva Tattva to 
emerge wherein lhc CIT aspect is in full manifestation. Siva and 
Sakti arc like the Sunlight and the Sun. They together. form the 
first SPANDA of Vibration which sets' manifestation on its 
course (Similar to Sudarsana Tattva in the Panc�ratra) 

The five Tattvas arc said to be: 
I .  Saiva Tattva - Consciousness. 
2. Sakti Tattva - Bliss. 
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3. Sad�khya Tattva or Sadasiva Tattva - WilL 

4. Aisvarya Tatlva - Creativeness. 
5. Sadvidya Tattva - Universal manifestation. 

From Siva-Sakti state springs the Sadakhya Tattva or the 
Sadasiva Tattva in which there is the first subtle objectification 
of His Sadananda (Infinite undifferenti ated eternal Bliss) In the 
next Aisvarya Tattva it becomes more objective. Then emerges 
Suddha vidya or Sadvidya tattva wherein K1iya sakti vitalises the 
pre-existing lccha saktL 

Maya is an obscurer - "Tirodhanakari' - The universal 
experience in Suddha vidya becomes a localisted, finilised, 

• individuali sed experience in Maya. Maya brings about the five 
forms of limitations - Kancukas or sheaths namely: 

1 .  Kala Time 

2. Niyati 
3. Raga 
4. Vidya 

5. Kalli 

Causation 
Desire 
Individualised consciousness 

Limitedness 

These five Kancukas obseuw respectively -

l .  Nityatva Eternity, 
2. Vyapakatva Pe1vasivencss, 

3. Purnatva Fullness, 

4. Sarvajmllva 
5. Sarva Kartritva -

All consciousness, 
All creativeness. 

The experiences in this limited state arc called the PUiuShas. 
These purushas are ultimately one with Parama Siva. Though 
each one of them is atomic (Anu) yet each one of them is  
potentially infinite (Parama siva). Each Purusha has his prakriti 
(where as in Samkhya, Prakriti is one for all the Purushas) . .  In 
the Agamic system each Purusha has His Prakriti out of the total 
called MAY A. At this stage prakriti is in her equipoise of its 
three components of Sattva, Rajas and Tamas. Then the fine 
becomes gross in diverse ways. From prakriti, buddhi (ideation), 
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aham kara (cgo ity) and Manas emerge a< evolutc; one 1 1 0111 
another in the afo1esaid order. F10m Ahamk •u a arc bom thc live 
Jnancndnyas and the l i ve Tanmatra;. The;e Tanmatra; by a 
process o f Pancik arana become the five Mahabhutas w!J icll 
con;ti tutc the gross Universe . 

Just as Parama Siva pervadas al l the Tallvas and " yet 
unaffected by them and transcend< t l1em . even so e.tch Ta uva 
pervades and transcends 1ts cvolutcs and thu'  cxbts l u l l y 1 1 1  it,d l 
even after the mani restation o f  its cvolute;. Tl111s Sa�ti he come.' 
Prithvi by slow stages through Suddha v1dya. M aya and l'Jai-. 1 i t i  
By Yoga we can 1ise to the Parama S1va state. 

SRIKANTA'S SAIVISM: 

Srikanta a South Indian B 1ahm in 1s  the iiuthor of a lanHlll' 
Bhashya on the Vedanw sutras. He is obviously opposctl tll L11c 
Southcm Saiva Siddhama school. Accord ing to t'1 i s own 
admission, he is  the disciple of Svctachar) a .  OJ cour'c lJOlll L11c 
S iddhanta school and Srikallla's system agree in thcu docu i ncs 
of Pali, i>asu and Pas a. But S rikanta in acco J·dancc " i 1 l 1  the 
Vedic teach ing reiterates that God l l ilmclr i s also the material 
cause o r  the Univc1sc. He describes t11c evolution of the 
Universe as an instance or Apu rna Parinama (quite opposed to  
the Saiva siddilanta view). Though S 1 1 k anta refers LC1 the 
'Mulatraya' namely (Mala, Karma and Maya) he docs not 
underline the existence of 'Anavamala' with the same cmplwsis 

as the Siddhanta school docs . Srikanta holds tile view that the 
soul is atomic (Anu) wl1crc as the Saiva Siddhanta is o r  the 
(,pin ion that the soul is inlinitc Ullli re1vas ive (vibhu). Srikanta 
flllther points out that on l i bcrat JOi l  l i te' M>ul tiLlains God only by 
going through the Devayana - the p.llh o l  the Gods. Srikanra is 
o r  the further opinion that it  is  God's wish tl1at the souls should 
puri fy  ancl pcrl"ect themselves and reach Him ullimately, as it  i s  
b y  God's own Samkalpa that Creation has been made possi ble . 

In its broad outl ines there i s  much of" si m i larity between the 
Pancaratra views and the views of the'Srikanta school although 
the Ult imate Real i ty accord ing to Srikantu is Siva and not 
Narayana. 
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'l l l i: S l: ,11� d�>� gn.ttcd a' tl1e Sakta School because the name 

!! 1 \ c n tn them to the Supreme Bemg is 'SAKTI', regarded as the 
ll ur/d MOI!wr Thc'e agamas also have their  moorings in the 
\'c·d,1, A Dcvt Suh l.t occut s tn tlle Rigveda (Mandala X. Sukta 
I c 5 1  Tile• R t �veda t e l er' to various goddesses. DY AVA · 

I'RlTi l \1 1  ( l lc,l\·en c;oddess and Pnthvi goddess) form a two­
lold dtvmit) - Tile 1'1 1 thvi Suk ta (Rigvcda X. l S) exal ts the Ea rth 

Gotlde'' The Rigvcd.t also extols Adlli  and Ushas. Aditi i s  the 
m m l1ct ol t11c God'i. Lhh," ts the Goddess o f  the Dawn. She i s  

p t  ·'"''" and ado ted i n  20 hymn> of the Rigveda. Ra l t i ,  the 

gotltil"" o l tile n i ght, Yak,  and goddess of spee ch , I LA, 
Uh"ll.m:l . l'mni, R ;lg;'t, Sin fvJl i  and many others arc praised. 
SI !MJida c.,,tlt' M.thalaf..sllmi, Durga sukta extols DUJga Dcvi and 
�rn ,uf..t.t ennoble' N ilA Devi. Among the Gayalris pra i sing 

va1 1ou' dc'ttt�'· tiler� i '  th� Durga-Gayatlll'i Tlte Kena Upanishad 

l"·'"e' L:m.t as tlte Sakti of  Brahman. In tlte Sita Upanislwd S i la 
'' c.tllcd �1ula ptakrlti and !Vlaya. Slle is described as 'Sa rv:! Veda 
M:t} i'. 'S,tt>'a Dcva Mayi', 'Sarva Loka Mayi' etc. The 111 0SL 
imptlltalll or all  li1� Sal-.ta Upanishads is  o f  course !he Dcvi 
L:pani,had wh�rcm a question 1s posed by the Gods to the De v i .  
'Sal\c vai Dev im upatasthuh K f��ilvam Mahadovf'/'- The answer 
[!l\'Cil i '  that she " the source of all tl1c worlds, of al! Lhc beings i n  
a l l  tile worlds and ol all the Gods wo. lncldentnlly the Mahmlevi 
Gay.ttn 'Mahal.tkshmfsca Y i dmahe Sarvast dd ll i st:a Dh fmahi, 
T.umodevi P� ;tcod.ty:lt' and also the Durga m antra - 'Dum Dmgc 
dunt.un h.ua' ar� revealed I n  the Ramayana sage Visvnmi tra is  
""tl to lt.l\·e t.tught Rama and Lak�hmana the numtms B A LA and 
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ATIBALA. I n  the M ahalll1a1ata Yudhl\htiltt I S  said to IHtvc 
pc t fo t mcd Du rga-puja bc l"ore u ndcrta� i ng Ajttatavasa i n  
Yiratnagara. I n  the Bwhm•mda - Puran.t we have the Lalllha 
up<t�hyana . De v i maltatmya ts to be Iound in the Mat k(lndeya 
purana. The Bt ahma Vaivana and S kamla Pu"tnas al:,o extol tlte 
Dcvi. The Devi B hagavata is cntitcly devoted to the pratsc ol the 

Dcvt. 

Among the rumlamcmal Wn tks ol this Sa!.-ta school ate the 
Sa!.-ti sutras from wh ich many quotations me cited by Blla:,hara 
R ay•t in his comment.1ry on Lalita sahasranama. Sir John 
Woodrolrc and h i s  c ollabo ratot s  111 Bengal have published a 
number of T;mtras. Saktagama " also called by the name o r  Dcvi 
agama. Under this school a te  classilicd: 

5 Subhagamas, 

64 Kmt lagam a�. 

X M isragamas . 

Saund arya Lahan atlri lmtcd to Sankaru lllwgavatpada also 

belongs to this school. (Adyar :,cries). Varivasy ii Rahasya ol' 
B haskara Raya i s  anotlter ve t y imp01 tant wotk com ing under the 
Saktagamas. The S ai vagamas and the Saktaganuts have tlic 
c loscM al'linity between tllcmsclvcs a� they both have arisen ftom 
the same stock . 

The Sak taga111as claim that i t  is the Agamas that arc 
authoritative lor the KALI age while admiuing the validity of the 
Vedas, Pur anas and Snuitis for tho other Yugas. The Kulamava 
Tantra says: 

'I< ri te Sr utyukt.i At:lnlstrct<ly.lm sm riti sambhav:lh'  

'Dv:lparetu put  anoktah Kalau agama sammatah'-

lncidentally it is pointed out that the Tantras form the hcmt 
and soul or all sacred l ore und scriptures. A graphic description 
o f' the pos i t ion o r  the Tantras is given in t elation to the other, 
, , r cTcd scriptures. It is said that while the Puranas form tho body 

· r i te' scnptures, the smritis its limbs, the six darsanas its senses 
aml the Vedas its Jivatman so to say, the Agam as constitute the 
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p,1r:1111,11man ol'lhe ScnpiUI�� me:mmg thereby that they fo un the 
quinte"cnce as al�o the acme of all  scriptural - knowledge. , 

The Sa�tagarnas consider the Supreme Reality as the Mo ther, 
11 n1e pre-dom inant qualities of God arc Prema and Duya, (love 

ami comp:t'>IOn), it is 111 the litncss or things to c?nside� God
, 

as 

1\Jc World mother. The worshipper becomes her l i ltlc chtld. 1 he 
,0ui lhal becomes u child identifies God as its mother, no wonder, 

.�, ,i,Lcr N1ved1La ex plumed once, Even Gila endorses U1c same 
opmmn in the wonb: 

'PitJh:unusya Jagato Miifi druiu pillimahan' - (IX, 1 7) 

The Sakwgamas arc practical ly an extension o r  the Atluuva 
Veda cspcchtlly or its Utlatakhanda called Saubhagya Kh:mdu ,  

The Rudrayamalu speaks o r  Dcvi a s  'Athatvaveda Sflkhinf'. J r 
God could be described as Universal Father, why not reg :ml God 
as UnlVCJ:<.al Mother'l 

'Pum rupam va sma1�d Dcvi Strl- rupam va Yic intayct' 
'Athava nishkalam dhyayct saccidanand:t lakshanam'. 

God like the soul is beyond ronn and sex and is Saccidanamla 
says a Yamala -

'Ncyam yoshinna ca puman na s hando najadah smritah' 
The Sakta philosophy postulates that it i s  Siva who becomes 

Sakti Sakti is only the dynamic aspect or the otherwise stat i c  
Siva, who i s  the Mauix or the cvolutcs o r  Sakti . The Suktagamas 
say that between Siva and Sakti there is clemal non-scpuratcncss -

'Avin:ibhava Sam bandha' - In the Suktagamas Sakti, Maya or 
Praknli is never regarded as the principle of non-existence or 
illusion, (as Sankara regarded it), but only us the principle of 

linitisation, The tcm1 Maya is derived !'rom the root 'M l yatc' -

t�ut whtch measures, It is the principle of finitisation and 
mca�urcs the formless by creati ng forms, Maya s'akti is un 
cvolutc of SaktL lt is neither Jada (unconscious and material) nor 

� i s  i t  an unre;tlity (tuccha or ablwva), Siva by the power or Sukti 
becomes the Umvcrse and the Jivus. The Tantras say thm Siva 
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without Sakti i s  a corpse (a l ifeless body). The relation between 
Siva the possessor of Sakti and Sakti He rules is one of identity. 
The one cannot be without the other. Siva as the ruler of the 
Universe rides U1c Bull. lt mcm1s He mlcs according to Dharma, 
Satya (lluth), Sauca (purity), Daya (kinJncss) and Dana (charity) 
constitute the four feet o f  Dharma conceived as a Bull. When 

" Siva is  worshipped, Sakti is worshipped and when Sakti is  
worshipped Siva is wmshippcd. 

While the Upanishads describe the process of manifestation of 
the universe by the analogy of the spider and its self-woven web 
or by the simile of the seed containing tiJC entire tree within itself 
gradually revealing, Chc Saktagamas call the manifestation of the 
universe and the souls by Mayasakti as an Emanation rather tlran a 
creation. The Agamas complctdy avoid the vivarta vada of 
Sanknra. The manifestation is like the emergence of one flame 
from another name not (l{'fecting the causal original name in the 
least. In the passing from Sakti to Maya, Maya to Prakriti and 
Prakriti to Prithvi, we have only the super subtle becoming subtle, 
the subtle becoming the less subtle, the less subtle eventually 
becoming the gross and dense, there being only a change of state 
and no change of substance at all. That is the evolution of the 
Universe. Involution is just a return current in the reverse series'. 

According to the Saktagamas both Prakriti and Purusl1as arc 
cvolutcs of Sakti who Herself is  one with Siva and not 
independent of Siva. Thus Saktaism posits Spirit as the Prius and 
Mall ix of M;rttcr (similar to Pancaratra). Herein lies the di ffercnce 
between the Saktagmnas and the Samkhya philosophy. While 

1 Sankara's philosophy posits Saguna aspect of Brahman as lower, 
as 'Kalpitu' and ' Upasya' and the Nirguna aspect as higher 
'Paramarthika and Jncya', while the Pancaratras deny absolutely 
the concept of Nirguna Brahman, the Saktagamas declare that 
both aspects arc being equally real and yet one. Sakti is one with 
Nirguna Siva. J lcr emergence from Siva makes Siva Saguna (the 
Pancaratras may ask is not Siva the supreme, with Sakli latent in 
Ilim Saguna'!) Otherwise how can Sakti eme rge from llirn i f  not 
already in Him'/) The Saktagamas say Jlc is the Godhead, the 
Lord and yet one with her. 
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It is contended in the Saktagamas that Sakti as Vidy a is the 
revealer of Spiritual truth, just as �he is the 'Limiter' or 
'Obscurer' as Maya and the projector of the Universe as Prakriti. 
She is said to be capable of bestowing on the votaries either the 
Saguna Brahm a sakshatkara or Nirguna Brahma sakshatkara, as 
desired. In Lalitha Sahasranama two of Her thousand names 
'SIVAJNANA PRADAYINI' and 'BRAHMATMAIKYA 
SV ARUPINI' are significant. 

More than precept and doctrinaire philosophy, the Saktagamas 
emphasise practical discipline for self-realisation. It is the note­
worthy feature of all the six Sakta Amnayas and the four Sakta 
Sampradayas (Kerala, Kashmira, Gauda and Vilasa). AJl of them 
emphasise: 

l.MANTRA -Litary -'Concentrated recitation of certain 
seed-sounds and fotm.ulae, charms filled with the power of 
pers�nification in the fotm of sound', 

2. Y ANTRA - 'A geometrical diagram being the seat of 'the 
spiritual and ritualistic transubstantiation'. 

3. MUDRA - 'Ritual gestures, a vetitable language of the 
hands and the fingers'. 

4. NY ASA - 'Meditative placing of the tips of the fingers 
and palm of the t1ght hand on the various specified parts of the 
body accompanied by the intonation of the Mantms' .  

5 .  BUTA-SUDDHI - 'Cleaning (stiddhi) of  the five 
elements (Bhutas) of which the body is made.' 

6. KUNDALINIYOGA • 'Arousing the divine power 
wi thin, that is said to be asleep, withdrawn from operation, 
coiled away like a sleeping serpent (kundalini)'. 

7. KRIY A -'Instructions for construction and consecration 
of temples, altars and images'. 

8. CARY A - 'Religious rites '. 
9. SIDDHI · "Achievement of the ends such as supernatural 

powers of Bliss" . 
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The B)lava Cudamani Tantra gives a detailed description of 
the various classes and dispositions of men (BRA VA) and the 
Sadhanas that are prescribed for them in accordance with their 
dispositions. Tantric sadhana always depends on the personality 
of the Sadhaka. All cannot pursue the same Tantric discipline, just 
as all cannot take up t o  the Tantric cult itself. It all depends on the 
capacity and innate dispositions of the individuals concerned. For 
instance a person endowed with Sattvic qualities cannot be 
initiated into the same sadhana as is meant for a man steeped in 
Tamas. So also a person noted for his Rajasic qualities cannot be 
initiated into a sadhana meant for a person of the Satvic or 
Tamasic disposition. Therefore the Tantras classify men under 
three heads: 

i. DIVY A : of divine disposition (Sattvic). 
ii. VIRA : of heroic disposition (Rajasic). 
iii. PASU : of animal disposition (Tamasic). 

These are called the three Bhavas. Padmapadacharya, a 
favourite disciple of Sankaracharya in his commentary on the 
Prapancasara commends 5 different ways of viewing the 
teachings of Tantra sastra. 

I .  Sthula or gross, 
2. Sukslun a or subtle, 
3. Karana or causal, 
4. Samanya or cosmic, 
5. Sakshi or witness-like. 

Everyone is not competent to pursue in all the five ways. In 
rcljltion to the three Bhavas or types are delineated the 7 Acaras 
Rules of conduct (as descdbed in Kulamava Tantra) They are also 
the seven stages: 

I. Veda : The fir-st stage whence the clcanl incss of the body 
and purity of the mind are cullivated. 

I J . V a i s h n a v�t : The second stage whence Bhakti i s  
cultivated. 
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HI. Saiva : The third stage whence Jnana is obt(lined . 

. Dakshina : The fourth stage in which the gains earned 
in the 3 previous stages are consolidated, 

V. Varna : The fifth stage of remmc iation - just the reverse 
of Dakshina. 

VI. Siddhanta : The sixth stage whence one comes to a 
dclinite conclusion on the relative merits of the two pathways or 
pursuits of enjoyment and renunciation. ' 

VII.  Kaula : This is the final or  the seventh stage of 
reaching the KULA or B raJ:man. 

These are the seven steps or stages or Acaras by which one 
gr:1dually rises to the zenith of reaching and realising the ultimate. 
lrlHiation is a very important factor in Tantra. The first three 
acaras only are possible for the Pasubhava type of people. The 
4th and the 5th are possible for the Vimbhava type. The last two 
arc practicable for the Divya type. Some say Kaula alone belongs 
to the Divya type. Parasurama Kalpa Sutra is of the opinion that 
till an aspi rant reaches the 5th stage of Varna he m_ust be under the 
constant vigil  of the Guru as otherwise he may fumble and 
blunder leading t o  disaster. It is only after attaining the fifth stage 
can the votary be entrusted to himself. Visvasara Tantra states : -
' He truly is liberated in this life who knows the seven acaras 
cc:npriscd within the 3 Bhavas' . 

These 7 acaras closely  correspond to ' the seven knowledge 
pl anes,  the Jnana bhumikas or the S apta bhumikas of Yoga 
Vasishta (of course with minor differcncesf namely: 

l .  Vividistha or Subheccha, 2. Vicarnna '  

3 .  Tanumanas�. 

5 .  Asamsakti , 
7. Turiya. 

4. Sattvapatti , 

6. Padarthabhavinf, 

The major di fference between the two namely the 7 Acaras :Lfld the 7 Jnarm bhumikas l ies in this that while in the former, one 
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reaches Jnana through Bhakti , in the latter one realises Bhakti 
through Jnana. 

Worship is Saktaism is divided into 5 aspects. The Para 
.Tattva, the ultimate and the highest is ordinarily beyond the 
comprehension of an average individual because it is constituted 
of pure Jnana and is Fognless. So an average individual adopts a 
fonn for worship. The Prapancasara of Sankarabhagavatpada and 
the S arada Tilaka of Lakshmana Desikendra give a graphi c 
description of the modes of worship : - . 

i .  The ordinary ritualist offers oblations into the fire which 
is his de ity of worship. 

i i .  The Jnani , the meditator has the object of worship within 
his heart i tself. 

i i i .  The 'Aprabuddha' , the non-awakened worships the Para 
in the Image or Murti . 

iv .  The man who knows the Atman who has obtained the 
knowledge of the self sees 'HIM' every where. 

v .  The fi fth aspect i s the h ighest aspect, whence the 
worshipper and the worshipped become 'ONR' . 

The Sakta Tantras . posi t  the two aspects of Brahman: the 
Ni rguna a11:d the S a guna. l'he Nirguna is said to be the 

transcendent form without the manifest aspect of Sakti. It is from 
the Saguna form that Sakti manifests . From Sakti emanates 

NADA (sound) and from Nada emanates BINDU. At the�time of 
dissolution ev:.erything returns to Sakti Herself. It is when Sakti, 
the Tattva approaches the Light (CIT or knowledge) that there 

arises 'Vicikf rsh.a' - the desire to create. Then Bindu is formed. 
Sakti burst� as it were and there ensue BINDU, NADA and BIJA. 
Of  these three Bi"hdu partakes of the Character of Siva (Jnana), 

Bija is patently Sakti herself and Nada is the inherence between 

B INDU and B IJA. It is jVhen in the Bindu bursts that there 

issues forth 'Sabda Brahman'. It is this 'SABDA BRAHMAN' 
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that provides the 'Caitanya ' , the urge, the stimulati on for 

manifestation in all beings. It is itself the source of the letters of 

the alphabet , of words and all other sounds by which all thoughts 

are exchanged . Every sound has meaning. Sound and meaning 
are inseparable. 

It comes to this according to the Saktagamas that the aspirant, 
the Upasaka, while he m akes a beginning with a m aterial 
accessory in the fonn of an image , gradually ascends to THAT 
which is beyond speech and fonn. The image used in worship is 
of the Form of the Mantra chosen for him by his GURU. The 
Mantra and the im age repr�sent his Conception of B rahman -

'Svakfya Area Murti ' - the deity of one's choice, 'ISHTA 

DEVATA ' - the form of B rahm an evolved out of one's own 
Mantra. 

Ordinarily there are the four stages of 'speech fonnation' .  It 
is at the 4th stage - 'Vaikhari ' - that the sound becomes audible. 
Prior to it there are the 3 stages of 'sound form ation ' that are 
inaudible. 

1. Para: Is the first stage of sound emanation or formation . 

It is just a stress towards articulation. It is located at 'Muladhara' , 
the lowest of the 6 cakras (the six centres in the human body).  

2. Pasyanti : It is the next stage - It means 'seeing'. At this 
2nd stage the stress takes a definite shape. 

-� 3. Madhyama: It is the third stage . It is the intermediate. 

4. Vaikhari : Is the fourth stage after the 3 stages of 
' silent sound' . 

• 

Padmapadacharya is of the opinion that even anterior to Para 

there are three other stages of: 
.. 

1. SUNY A - The vibrant stage. 

2. SAMVIT - The stage when the stress of the sound 
is about to be formed. 
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3 . SUKS HMA - When i t  is in the actual process of 
formation. 

There are the 6 Cakras: 6 �entres in the hum an body: 

1. Muladhara : This is the basic centre situated just above 
the organ of generation. It is called the region of the 
'Earth '. 

2. Svadhishtana: It is just above the region of Muladhara. 
It is considered the region of water. 

3. Manipura : It i s  the region of the spinal cord opposite 
the naval. It is the region of fire. 

4. An ahata: It i s  opposite the heart and i s  the region of 
Air. 

5 .  Visuddha : It is the reagion opposite the throat. It is the 
region of ether. 

6. Ajna : It is opposite to the region of the junction of 
the eyebrows. It i s the region of psychic v isions . 

(Over and above Ajna, there is the 'Sahasrara' in the head) . I 
I t  is stated in the Tantras that there are other centr�s beyond the 
Ajna. Opinion is divided as to the number of these cakras. It is 

stated that by a gradual process of piercing through these cak.ras, 

the 6 paths - ADHVANS that lead to the realisation of the 
Supreme, arc conquered and consolidated . These are : 

1 .  Kala (Attributes) : It consi sts of Nivri tti , Pratishta, 

Vidya, Santi and Sa:1tyatita. 

2. Tattva (Categories): According to the Vaishnavas there 
arc 32 in number and according to the Saivas 36. 

3 .  Bhuvana (Regions) : Usually the five namely the 
regions of earth, water, fire, air and ether. As· per the views of 
Vayaviya samhita the lowest of the Bhuvanas is the muladhara 
and the highest is that of UNMANI. Whatever be the explanation, 
the di fferent Bhuvanas are the different stages of the mind of 
the aspi rant. 
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4. Varna: !:.etters of the ·alphabet. 
5 • .Pada: Words formed by the combination of 

letters. 
6. Mantra: The entire galaxy of the Mantras with their 

esoteric meanings and symbolic representations. 

The alphabets are of primary significance in the Sak.tagamas. 
They are called the Mother, 'Matrika' . If Devi is the 'Saririn', her 
Sarira, body is the'Sabdarthas'. The letters of the alphabet are 
collectively the source from which every word and every Mantra 
is evolved. It is out of the MANTRA that the deity is produced. 
Sankaracharya invokes Goddess Sarada in hiS opening verse in 
"Prapanca sara', with the words 'May Sarada purify your mind'. 
The body of Sarada is composed of the Seven Groups (Varga) 
into which the sanskrit alphabet is reduced. So the Mantras 
obtained from the 'Matrikas' are none other than the 
representatives of the Devi Herself. Hence the Mantra itself is the 
Devata. The famous 'Pancadasakshari' mantra is born of the 15 
Matrikas. I t  has the 3 parts of 'Vagbhava kuta', 'Kamaraja kuta' 
and 'Saktikuta'. With its most esoteric 4th part added the same 
Mantra becomes the 'Sodashakshari'. Thus every letter in the 
alphabet is vibrant with 'Sakti'. 

The Sakta Tantras enunciate the most fundamental basic 
principle that Siva and Sakti are one in essence. There is 
absolutely no difference between them. While explaining the 
Emanation of the Universe out of this Primeval Siv a-Sak.ti, the 
Agamas accept the 36 Tattvas. Of these the 5 Suddha Tattvas -
SIVA, SAKTI, NADA, BINDHU, and SIJDDHA VIDY A are 
the most important. While Siva is 'Suddha jnana svarupa' of the 
nature of pure intelligence, Sakti is 'Vimarsa Svarupini'. Nada 
and Bindu point to the creative· mood. The v�ous appellations 
of Sakti , such as 'S iva-Saktaikarupini ' ,  'Sivamurtih' , 
'Svaprakasa, Vimarsa rupini', Nadarupini, Bindumandala vasini, 
Icchasakti - Jnanasakti - Kriyasakti-Svarupini' - all connote the 
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oneness of Siva and Sak:ti as also their Prakasa - vimarsa svarupa 
and their emanations. 

As the primary source from which all Mantras emanate, Saktl 
as Sarada or Sarasvati (the queen of speech) is given the first 
place . Sakti has also other aspects with different Mantras. Her 
other aspects are Sri, Bhuvanesvari, Durga and Kali. 

According to the Saktagamas the individual Jiva is potentially 
Siva. Unfortunately it is veiled, bound, limited and restrained by 
the factors of Mala and Pasa. On a more comprehensive scale the 
limitations are numbered five and called the Kancukas. (As in 
Saivagama, there is close affinity between the two agamas). It is 
these Kancukas that actually outline the descent of the Universe 
from its ultimate perfect source namely Siva-Sakti . The 5 
Kancukas have therefore their place , significance and role in the 
process of descent and fonnation of this universe, through the 36 
principles or forms, Tattvas as they have been called. As the 
individual soul is subject to these five restric�ng factors it is 
apuma, imperfect. 

So if ascent back is required the 5 Kancukas have slowly to 
be neutralised and completely resolved. The limitations are to- be 
overcome if  the purity, perfection of freedom of the ultimate 
source is to be realised. Obviously the ascent of the individual 
soul , the mighty 'little' atom will have to be made in the order of 
creative de.scent only but with its sign reversed, on the reverse 
gear. The Tantras speak of the 6 paths or steps 'Shadhadva' . 

As already suggested the cosmic descent is traced on the 
following lines: 

Sakti is  Nada and Sakti is Bindu. One is the soil and the 
other is the seed for purposes of all cosmic generations. From 
Bindu the next order of polarity is found in Kala and V ama. Kala 

is the aspect of power both for evolution and involution. It is the 
starting point for all differentiations from the integrated whole o� 
Nada-B indu. Varna . is just the 'Measure or index ' . It signifies 

' Spanda' - Perfe�t activity Kala and Varna are logically prior to 

Tattva and Mantra. The next in order are Bhuvana and Pada 
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Bhuvana is the Universe as it is .  Pada is the actual fonnati on 
reaction and then by speech) . 

At level mere is the terminus for the cosmic descent. 

In thi s  creative descent, the five-fold perfection .of the 
Supreme is actually veiled or limited by the five Kancukas, the 

co�tracting factors : Absoluteness (svatantra) , Eternity (Nityat li.) , 
Eternal self-contentment (Ni tya-triptat a) , O m nipo tence 

(Sarvakarttrita) and Omni science \Sarvajnata) - these five 

:;.:;r�;::c:ic:-:s at the source are veritabl y constrained by the five 
Kancukas respectively, namely: the bind ing factor (Niyati) , the 

Tense factor (Kala), Appetite (Raga), the factor of apportionment 

(K.iila) and the blinding factor (A vidyii) . 

These stabil ise in the individual as in the tiniest thing or atom 
of the Universe . It is CIT or Cit-S akti pervading the entire 
universe of matter and souls. So the soul to real ise its own 
inherent perfecmess or divinity , it has to go up by the reverse 
gear. The so-called creation is just evolution, manifestation, the 
outgoing current from S iva-Sakti leading to differentiation and 
diversification. The Suddha Sattva gradually passes into Asuddha 
sattva by a graduated series of descent. Finally in the individual, it 
is the coiled curve, the Kundalini equated with Kanna - the coiled 
serpent in a supine form with its head downwards. Though in a 
supine condition, it i s  the m agazine of a l atent power. 
Sublimation therefore consists in rousing the kundalini , the 
awakening the serpent-power, in uncoiling the coil .- Only by 
raising the Kundalini can the Asuddha sattva be corrected into 
Suddha sattva. The Jiva has to rise with the very Sal<ti that made 
him fall. The very enemy is  to be turned .into an ally . As 

Saktananda Tarangini puts i t  - 'The very poison which ki lls 
becomes the elixir of life when suitably t eated and tested by the 
wise physician.' 

The Laya or Kundalini yoga effectively demonstmted how by 
the means of sublimation consisting of Sodhana , Suddhi , 
Uddhara and Caitanya, a reorientation is made possible from the 
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downward facing Kundalini to an upward facing posture ,· helping 
it to pie rce successfully through the cakras , gradually transcend 
the l imitations and achieve realisation in consciousness of the 
Supreme identity . Siva-Sakti in one called 'Para Samvit' - Siva­
Sakti in close embrace in the abode of the thousand petalled. lotus -

the region of 'Sahasrara'. The esot eric practice of rousing the 
Kundalini and making it pierce through the Cakras is not the only 
means o f rous ing the Kundalini . In every type of Sadhana 
whether of worship,  Jnana o r  Bhakti it is roused as all these are 
regarded the expressions o f  Cit-Satta, Cit-Sakti and Cit-Vilasa. 
Apart from the Laya-yoga the Saktagamas emphasise the other 
aspects of Yoga also such as Hata-yoga, Mantra-yoga and Raj a­
yoga . B u t  the special feature of the Saktagama consi sts in 
i n struc ting how to rouse the Kundalini Sakti coiled in the 
Mul adhara (Sacral plexus) and t aking it through the Sushumna 
nadi in and beyond the various Cakras (Svadhishtana, Manipura, 
Anahata, V isudhi and Ajna) into Sahasrara or the thousand 
petalled lotus in the brain where the ind ividual can attain union 
with S akti and Siva and thus realise the Supreme, Eternal, Infinite 
Perfect Bliss. 

The Panca Makaras, the five 'M' s, namely Madya, Mamsa, 
Matsya , Mudra and Maithuna, the very five forbidden things o.f 

the common herd of men and women are actually made the Panca 
Tattvas o f  the Tantric cult for the Sadhakas of the Vira-bhava 

type, in particular. Of course the ' Vira' employs the five 'M' s 

for self - real i sation. They a re not at all considered as marks of 

libe rtinism and depravi ty .  The Panca Tattva are meant for 

sublimation and not license . It is not at all for the degradation 

of the individual. In truth it is to sublimate the Eros and not to 

intensi fy the Eros. In the words of Sir John Woodroffe- "The 

Sadhaka (the Tantric student) is taught not to think that we are one 

with the Divine in liberation only, but here and now , in every act 
we do.  For in truth all such is Sakti. It is Siva who as Sakti is  

acti ng in and through the Sadhaka . . . . .  When this is realised in 

every natural function , then each exercise thereof ceases to be a
. 

mere animal act and becomes a religious rite - a Yajna. Every 
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function is a part of the Divine action (Sakti) in nature . . . . . . .  . 

When the Vira eats , drinks or has sexual intercourse, he does so 

not with the thought of himself as a separate individual satisfying 
his own peculiar limited wants, an animal filching as it were from 
nature the enjoyment he has, but thinking of himself in such 
enjoyment as Siva, saying 'Sivoham', 'Bhairavoham' ' I am 
Siva', 'I am Bhairava'. 

The Pancatattvas are of course used in Vamacara Saktaism . In 

fact there are the two ways of worshipping the Devi -
Dakshinacara or Dakshina marga and Vamacara or Varna marga. 
The Lalita Sahasranama refers to them by stating one of the names 
of the Devi to be - 'Savyapasavya margastha' -The word V am a is 

derived from the root Varna (left) and not from V arna  meaning 
woman. All the Saktas adore women as Devi herself. 

'Strina padatalan drishtva guruvadbhavayet sada' -

The difference between the two Acaras is one of Bhava and 
rituals. Even among the Vamacarins there are persons who do not 
use meat, sex and wine . There are vamacarins who worship only 
Kumaris (girls) upto the age of nine or their own wives.  The 
Pancatattvas need not always be actual. They m ay be substi tuted 

in the same way as meat and wine are substituted in Vedic rituals 
of late. For instance ginger is placed instead of meat and tender 

coconut water in a bell-metal vessel is placed instead of wine. It is 
only in Vamacara saktaism that these five articles are factually 
insisted upon. But these five very same articles have different 
meanings for different classes of worshippers . In fact the 
Kularnava Tantra says : 

·· 

The wine is actually the nectar which flows from the union of 
Kundalini Sakti with Siva at the Sahasrara . It i s  the ambrosia 
flowing from the Cit-Candra-mandala in  Yoga. He is said to eat 
the flesh who kills by the sword of Jnana the animals of Punya 

and Papa and thinks of the Supreme Siva alone . He who controls 
the senses is the eater of fish -

'Somadham kshared yii tu Brahmarandrad Var.inane, 

Fftva anandamayim tam· yah sa eva madhyasadhakah, 
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:Mlsalxiact ra5ana jneya t adams an rasana priyan , 
Sadii yo bhakshayed Devi sa eva mamsa sMhakah, 
Ganga Yamunayonnadhye matsyau dvau caratah sada 
Tau matsyau bhakshayed yastu sabhaven matsyasadhakah, 

Sahasrare Mahapadme Kamika �udrikam caret, 
MaHhunam Paramam tattvam Srishtislhityanta karanam. 

Mamsa bhakstlana is also the control of the tongue. Matsyas 
are the Ida and . Pingala. Mudra is the centre of S ahasrara . 
Maithuna i� the union of. the Soul and the Supreme. 

To be a Sadl1aka according to Oandharva Tantra one has to be 
a daksha (sclf·confident and 'intelligent), jitendriya - (have self­

control) , pure (suci ) ,  an astika (believer in God and the 
Scriptures) . Above all one must be non-dualist (dvaita-hina). He 
should never be a Kamuka (lustful) or a man without a sense of 
shame (nirlajja) .  The Sammohana tantra says while Sakti is one 
wHh Siva, S iva is Paramatman identical with Nirguna Siva. Siva 
is said to be Nirvikara, Nishkala , Nirmala, Nirguna, Arupa and 
Akshara. He is also called lsvara, Sarvajna, Visvatma, Suddha 
Sattva m aya, Saguna, Sakara and Sakala. Maya is an evolute of 
Sakti and the Ind ividual soul or the Jiva is but Siva limited by the 
Kancukas which are the Mayic evolutes. It is Maya-Sakti which 
evolves into prakriti which evolves once again into the Universe 

im�luding Prithvi .  Herein lies the divergence between the 
Saktagama and the Pancaratra.  The ultimate can never be 
regarded as Nirguna. It is not God Himself that is the Individual 
Jiva. It  is unbecoming of God to get Hitnself ensnared by the 

Kancukas and be called a soul in distress. Further it is with such . 
a wr�mg postulation that the Saktagama announces that the soul 
when l iberated becomes Siva Himself . .  In other words we 
observe in the Saktagamas the essential fallacy of Advaita from 
the point of  view of the Pancaratras. The Kularnava Tantra says : 

I .  108 .  
' Advaitam Sivenoktam' .. 
• Aikyam sambhavayeddhf man jivasya Brahmanopica, 
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Aham Devi Na canyosmi Brahmaivaharn na soka bhak-' 

' Saccidananda rupoharn ni.tyamuktasvabhavavan, 

Taya sahitaya atmanameki-bhutam vicintayet'-

S aktagama strikes the note of Adv ai ta vedanta as Sir John 
Woodroffe himself says that the Sakta Tantra "is the Sadhana -
Sastra of Advaita vada" - (Sakti and Sakta. p. 4 1 ) . 

The Kulamava Tantra (IX.42) makes a pointed reference to it 
when it says : 

Pasabaddho bhaved Jivah Pasamuktah sadasivah' 

In general there i s  the clear difference between Advaita 
Vedanta view of 1.he Universe, God and soul and the Agamic view 
of the Universe, God and souL 

Saktagam as are s aid to have been pronounced by S iv a  
Himself to Parvati in the form of d ialogues, the questions being 
put by Dcvi and the answers being given by Siva, similar to the 
Saivagamas. The Tantras are open to all classes, castes and both 
the sexes.  

' Sarvavarnadhikarasca N rufrnyogya eva c a '  - s ay s  the 
Gautami Tantra. Women can attain to uie status of preceptors too. 
A well-known yerse says that

'
while within the circle of Devi 

worship (Bhairavi Cakra) all are Brahmanas, where are outs ide it 
the castes and sexes are separate. 

'Pravritte Bhairavf cakre sarve varna dvijatayah, 

Nivritte Bhairavi cakre sarve vamah prithak prithak'-

S aktagamas are very interesting in their  own way from the 
academic point of v iew although from the practical point of view:. 
they are sometimes dangerous of pursuit. Any carelessness or  
lapses on the part o f  the Sadhaka m ay lead t o  disastrous 
consequences. The technical know-how of the Sakta sadhanas 
are very complicated indeed. 



TO SUM UP 

IT IS NOW clear the Agamas are in complete agreement with the 
vcdas and that too with the cosm ic view of the Upanishads .  Tc1e 
Agamas actually amplify the Vedic ideas in a consi stent and 
system atic way. The Agamic i deas are in consonance vvith the 
Sm ri ti s too and are corroborated by the I tihasas also . The 
philosophies of the Agam as are no more thcorisations as they are 
demonstrated in the practical disciplines and ways of realisation, 
vouched for. They are doubly sure for the i! �rounds as they 
reve al verifi cations from S adhana and illustrations from real 
realisations. 

All the Agamas whatever be their titles have a set pattern in  the 
disposltior; of their  discourses . They div ide their subject-matte r 
uni fom1ly into the following four sub-divisions: 

1 .  Jnana Pada, 

2. Yoga Pada,  

3 .  K riya Pada , 
4 .  Carya Pada. 

All the Agamas emphasise the three Realities: 

1 .  A Supreme monotheistic GOD, 

2. Innumerable individual Souls, 
3 . The O�jective Universe in all its Variety. 

AU the Agamas claim their source in God Himself and His 
spoken words to the fortunate seers and sages. 

While  the Vaishnava Agamas call the Ultimate Source of the 

Supreme Person or Vishnu or Narayana, the Saiv�gamas giv� 
Him the name SIVA and the Saktagamas emphasise the S aktl 
aspect o f  Siva. All the Agamas unanimously pronounce that the 
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Supreme Person, GOD can be worshipped in the Area fonn; that 
God lives in the consecrated Images or Lingas or Cakras or any 
other symbolic fonns for the benefit and convenience of mankind; 
and that the lovers of God, the seekers of Salvation can surrender .. 
to Him in His living presence in the Image , the object of worship 
and adoration. 

B arring the ,Pancaratra Agamas, in a few other Agamas we 
sometimes come across a view expressed that Brahman is also 
Nishkala; Nirvikara and Nirguna. In other words, we come 
across the Acosmic veins of the Upanishads running through 
parallel to the Cosmic veins. We also come across the note of the 

Jiva becom ing one with B rahman on attaining Salv�tion. Of 
course God is Antaryamin too. That is only one of the five modes 
of His existence, Panca Prakaras . He is imminent in everyone. 

Realising God in oneself through yogic practices and attaining 
Samadhi is not false . It helps the Sadhaka to attain Kaivalya. · 
That i s  complete Liberation all right from all the taints of Kanna 

· and re-binh. But it is not Salvation , Moksha in the complete 
sense of the tenn ! 

The background of the Agamic philosophy is such whatever 
be its title that the Soul, the Jivatman is just a separate entity from 
God, atomic in existence· - it has d iv ine descendence, divine 
inheritance and inherence too.  Its ultimate source is God Himself 
all right. At the same time the ·reality of the Soul is such it is 
&eparate from God though not independent of God. When 
actually divested of all its Kannic associations it attains to its 
original status of pristi.ne purity all right; but it c� never be one 
with God. That is impossible ! After all the essential trait of the 
Jivatman is its ' Seshatva' , absolute and eternal subordination to 
God, the Supreme. 

The Agamas strike at the very root of the Nishprapanca ideal 
of Vedanta. However pure and noble a Soul may have made itself 
to be even with God' s  Grace apart from its own efforts, it is very 
derogatory on the part of the Soul not to be aware of God ' s  Glory 
and Suzerainty and of serving Him . It clearly indicates that the 
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Soul i s  not yet fully restored,  to its native condition of pristine 
purity the hall mark of which i s  the knowledge of God ' s  
Greatness and Glory and one's  own absolute dependence o n  Him 
for ever. 

Some of the Agamas (Of course with the excc�t: o:-: of t1e 
Pancaratras) speak of Brahman in terms of His Nirguna aspect 
along with His S aguna aspect. This is a patent Contradiction. He 
cannot be both. God is always with Sakti and the Six Gunas as 
enumerated in the Pancaratras. Otherwise the mani festation of the 
Universe becomes ludicrous. From a Nirguna Vastu nothing 
substantial can come out. It is not strictly logical. There is  no 
magic in God ' s  Leela and there is no madness in God 's  ways. 
Emanation, Manifestation or call it even Creation is always strictly 

in conformity to the principle of Satkaryavada, Brahma Parinama 
Veda. 

Perhaps many of the Acharyas hark upon the conditions of the 
Cosmic night, Purushi Ratri , during the great Deluge. Even there 
everything is  in God (of course in a subtle condition) , safe and 
secure,  waiting only for the Dawn to break up, for God to make 
up His mind, to resolve and do the Samkalpa. Even the Souls 
whether bo�nd or unbound are still held by Him during the Great 
Deluge, carried by Him on His Person. It is all God's  wiU about 
Cosmic functions ,  His Personal affair with which the poor 
Individual Jiva has nothing to do. Then why shou ld the 

Individual Jiva think of 'Brahmaikya' ,  'Brahma-Nirvana' , as the 
acme o f  the Soul ' s emancipated condition, it is hard to 
understand . 

• Even in genuine Samadhi state , the feeling of identity with 
'B rahm an one cannot have by completely losing one ' s  
individuality. Without the subject-object disparity there can never 

be an awareness, a feeling or anything of that kind. I personally 
feel there has been some type of a juggling of words or a 
confus ion of language whence anyone can sputter out that he has 
union with God or identity with Brahman. What is this identity 
exactly and how can one be aware of it if it is comp�ete

� 
identity? 
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Just as Souls have no death so also they cannot have any final 

:: : s : :-: :;:;g'":-:.:: J:: or mysterious evaporation. They cannot be sucked 

a\vav lnto an absolute in the sense of be ing non-entified . No 

s :ri�::.::-c s can adm i t that. O f  course there are Upanishadic 
sayi;gs seemingly inclined towards· such a claim and perhaps they 

have to be properly interpreted and should not be taken literally , 

according to the Pancaratras. The Souls can never be lost even in 
ihc last resort in God 's constitution. 

Often the question is raised, why this world , why all this 
mani festation or emanation or even creation . it is clearly pointed 
out in the Pancaratras that the entire Universe with all its living 
and non-living beings is the Leela- Vibhuti of God. God gave out 
the World and the Souls and then gave the Souls freedom of will, 
l iberty of thought and freedom of action . Since then He has been 

closeiy watching the Universe. When the Jivas and the m aterial 
factors have come into contact with each other and are in play so 
to say it has been revealed that the trend of the Jiva is to get i tself 
more and more involved in the game, get more and more unclean 
from birth to birth and completely forget its source and sanctity. 
It looks as though it would never like to come out of the game, 
think of i ts home let alone the parents at home . Again God is 
watching the players closely let alone from a distance, even by 
being in them . He is not only watching, He has also the greatest 
sympathies; He is very merciful indeed. Not only is He anxiously 
\vatching, He is also patiently waiting for everyone of the Jivas to 
return to Him. He is not alone in this. Along with Him there is 
His consort for whose sake indeed the '.¥hole Leelavibhuti is in 
progress . 

The Pancaratras give a beauiful description of a chain of Ema­
nations and of the Cosmic evolution too.  The imminence of God 
is such He resides in every one of the Images Consecrated and 
installed . The Jivas can tum to God anytime. If they do not do 
so they wm be rem inded to do so. Finally it is God Himself who 
comes down in search of His errant sons.  Apart from Karma, 

Jnana and Bhakti , the means of Prapatti is beautifully extolled in 
.. 
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the Pancaratra Agamas. Arta prapatti , Saranagati is  sure to work 
and work quickly too .  If one really feels truly humble before his 
Heavenly Parents like a helpless child and craves for the Parent ' s  
help, i t  i s  there ever ready. There m ay b e  the hauteur o f  thinking 
of the lines of seeking self-realisation, ' Atm anand a ' .  But it is not 
by that very fact ' Brahm anand a ' .  The soul is ever dependent on 
God, unfortunately i t  may forget that simple fact by the infection 
of Avidya or Ahamkara. The Soul is cashiered by its association 
with Prak.riti which is a symbol of its fall from its high status of 
knowledge and love o f  God. To get rid of these Karmic taints so 
m any Sadhanas hav e  been prescribed from times immemorial by 
various systems and schools.  The thirty-two varieties of Brahma­
Vidya prescribed in the' Vedanta are di fficult of p ractice . 

Hatayoga, ,Mantra yoga, Raj a  yoga and Laya yoga are also not 
· easy of practice by one and all. Even Karma, Jnana and Bhakti 

have their own limitations in the case of all. But the greatness of 
the Pancaratra and a few other Agamas lies in this  that they have 
underlined the Prapatti Marga. Let m an cultiv ate a love for God 
by knowing His G re atness.  Not o nly is  He Omn iscient , 

Omnipotent and Omnipresent, His full of Mercy and Grace. Let 
m �n have absolute fai th and trust i n  God. Let m an depend on 
God and none else . God is sure to come to his doors.  God is 
sure to prov ide succour to the humble seekers of His Gr'!-ce. He 
never lets down those who d epend on Him absolutely an<l 
always .  Trust is God is One ' s surest strength and faith in God is 
ever unfail ing . An innocent appe al to God wi th the honest 
feeling of helplessness in oneself is  the surest means of obtaining 
dod 's  Grace and achieving ultimately Salvation too . 

The Pancaratra Agam as have done the greatest service of 
mankind by and large. They have emphasised the One God as the 
Supreme Father beaming with Mercy and G race.  Father implies a 
Mother and the role o f  ' SRI ' in the Pancaratras is also great in 
making a just  and stem disciplinarian a forgiving father too for the· 
soul . The intercession of the Heavenly Mother on behalf of Her 
�rring children, the repe_ntent souls is really moving. 



3 9 6  Ph i losophy of Pancaratras 

The Agamas have replaced almost all the Vedic rituals by the 
innocuous forms of worship and adoration. They have bypassed 
the strenuous paths of Yoga beset with innumerable hazards even 
for those who can take up to them. They have displaced the 
Brahma Vidyas mostly steeped in arduous ascetic practices and 
highly intelligent technicalities by the simple approach of the heart 
namely B hakti and Saranagati . They have provided an easy 
platfom1 for performing Prapatti in the presence of the Area fonn 
of the Lord. They have underlined simple living and advanced a 
community of art-less Souls and honest believers. Above all they 
have advocated trust in a GURU as a prelude to trust and. faith in 
God. They have struck at the root of the distinctions of' caste or 
sex among the lovers of God. He is the true servant of God who 
serves His devotees first and foremost. The worship of the 
Bhagavatas is in itself the worship of the Bhagavat. 

They have thrown open a public thoroughfare to Moksha. It 
is the shortest as al.so the straight and the safest route . Gone for 
ever are the old conservative ideas of viewing God meant only- for 
a privileged few, the VIP 's  of Vedantic aristocracy. God is in 
everyone, everywhere and for all. To know that with feeling and 
conviction is  to elevate oneself to HIS G race. There are no 
barriers to GOD except by one ' s  own m aking through the 
arrogance of Self-love and the consequent apathy towards the rest 
of His Creation. · 

It is the AGAMAS that have m ade poss ible the innumerable 
temples and convenient objects of worship with the living 
presence of GOD therein. There is no viilage without a Temple 

and there is no home without an IDOL or an IMAGE for 
adoration. The individual ' s  conscience is ever kept awake, 
always tuned to a divine hormony whether at home or outside it. 
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